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In the book, Devanagarl characters are transliterated according to the scheme 
adopted by the International Congress of Orientalists at Athens in 1912. In it 
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Introduction 


The study of any science cannot be undertaken without a 
preliminary understanding of the exact definitions of the terms 
and terminologies employed in it. The fundamental beliefs, the 
accepted theories and the observed modes of behaviour, are all 
necessary data with which a modern scientist freely launches his 
new adventure into the realm of science. Similarly, in philosophy 
also, a fundamental knowledge of the terms used and the correct 
connotations in which various terms have been employed, is an 
unavoidable preliminary requirement before a student can start 
the study of Vedanta. 

Vedanta is truly the 'Science of Life'. Sankara, the great 
interpreter of Vedanta, not only gave us his commentaries on 
the Upanisads, the Brahmasutras and the Bhagavad-glta, but 
also many primary texts, which introduce the seeker into the 
joys of Vedanta. One of the greatest texts he has written as an 
introduction to Vedanta is Vivekacudamani, means, 'The Crest-Jewel 
of Discrimination'. 

A careful study of these verses with the full freedom to 
enquire will give any student a correct understanding of the entire 
theory of Vedanta and he can, even without a very serious study 
of the scriptures, start his daily practices with tremendous benefit. 

There are hundreds of seekers who, without understanding 
the fundamentals, are aimlessly struggling along a so-called spiritual 
path. Naturally, they suffer agonies of painful disappointment, 
although they have behind them years of painstaking practices. An 
exhaustive and careful study of this text helps to avoid all pitfalls 
on the way to progress. It is my intention to bring forth from every 
verse not only its obvious meaning, but also its hidden import 
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which gives out a wealth of information and helpful suggestions 
to ensure a steady progress. Along with the Sanskrit verse I have 
given a free translation and a running commentary, wherein I 
have not confined myself to the direct bearings upon the words 
of the verse. These verses have great suggestive wealth which, 
when made available, can profitably be made use of even in our 
day-to-day marketplace activities. 

A word of advice - The seeker should carefully read three 
or four verses everyday, and cogitate over them while pursuing 
his mundane activities. Only guidelines are given here. Deep, 
independent thought by the reader is a must, only then will there 
be satisfactory results. 

It has been a painful ecstasy, all through the preparation of 
this manuscript. Painful because the commentaries were written 
during a confusingly long period of the last three or four years. I 
had first brought out the opening hundred verses in a volume but 
thereafter, the pressure of work being so great I could not find the 
necessary leisure for cogently expressing the pregnant suggestions 
of these brilliant verses of Acarya Sankara. 

In order to drive home the philosophical meaning of 
these subtle verses, while talking to my students, in 
Sandeepany Sadhanalaya, I often had to repeat and at moments 
I had even indulged myself in lengthy digressions. These 
lectures were taped. 

All these furlongs of tapes were carefully and laboriously 
taken by Miss Kanta (Hawaii) with her tape-recorder and they 
were all industriously transcribed by two diligent members of the 
Mission - Sri Bhatia (Godrej) and Sri Radhakrishnan (Railways). 
These voluminous manuscripts were sent to Uttarkashi when I was 
last there and to chop and slice them into shape was in fact more 
laborious than dictating the entire lot afresh. 

In the final editing and preparation of the manuscript. Miss 
Bharathi Naik helped with great devotion. 

ii 
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I am conscious that there are very many jerks along the march 
of the commentaries upon these verses. Very often the style has 
conspicuously changed and the treatment of the verses differs at 
more than one place in the text. I am conscious of these weaknesses, 
but I cannot help them as I had to take up the work between long 
intervals of suffocating work of the yajnasalas. 

However, when at Mysore I was flattened to my bed by 
the Cardiac Infarction and when my rehabilitation in Bombay 1 
was slow, those tedious months were employed in shaping out 
the confused mass. This humble attempt, no doubt, looks very 
beautiful to me, but can there ever be a mother who can see the 
ugliness of her own child? 

It is a general courtesy to thank all those who helped us to 
bring out the book. I cannot follow this courtesy because if I have 
to thank, I must thank the thousands of students who assembled 
every morning to inspire me to express all I have recorded here. 
The first 100 verses that were brought out earlier, have been re- 
edited and incorporated here into this volume. 

To the student who is planning to read from the opening 
verse to the concluding verse 581,1 have an apology to make. Such 
a student will find, at many places, ideas and thoughts repeated 
time and again deliberately. This is not a defect by oversight. This 
book is conceived and planned to help the Chinmaya Mission study 
group members and repetition is the only method by which I can 
help them to reflect again and again upon the salient features of 
this great philosophy. 

Secondly, every verse has been laboriously made complete in 
its commentary, as I feel that the majority of my readers will read a 
verse here and a verse there. If once they understand exhaustively 
any single verse at random, I know my work is done. Thereafter, 
the magic of Sankara will enchant such readers to take up an 
exhaustive study of the book. 

1 now Mumbai 
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Vivekacudamani is the cream of the Upanisads and the 
Bhagavad-glta. It re-educates the student, in a systematic way, 
to provide him with a new vision of life. The goal and the path 
are both exhaustively dealt with, in this elaborate treatment of 
Vedanta, by Acarya Sankara. To one, who is making a deep study 
of Vivekacudamani, no other help is needed for leading him to a 
spiritual life and guiding him to his self-improvement. 

Sandeepany Sadhanalaya, 

Powai-Park-Drive, 

Chinmayananda 
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18-7-1970 

(Guru purnima day) 
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II & II 

1. Devoted Dedication 


c1*PTN?HJ 

JTlf^ Wi^ TOts^q^ll \ II 

sarvavedantasiddhantagocaram tamagocaram, 
govindam paramanandam sadgurum pranato'smyaham. (1) 

1. My salutation to Sri Sadguru Govinda who is of the nature of Bliss 
Absolute , who can be known only through the import of the essence of 
Vedanta and who is beyond the reach of the known instruments of perception. 

It is very well-known that Sri Sarikaracarya was a disciple 
of Sri Govindapada, who is traditionally believed to have been 
the disciple of Sri Gaudapada of the Karika fame. Here, in the opening 
verse, Sankara prostrates to his Master, Acarya Govindapada. 

The verse can be interpreted in two possible ways. As a 
mortal's physical act of prostration unto a finite Guru, it has 
already been interpreted. It can also be understood to mean 
the ’spiritual salutation’ of a Man of Wisdom to the supreme 
Truth. When thus interpreted, the word 'aham' meaning T, 
should indicate the subject as dissociated with the body, mind 
and intellect. This ego centre in the seeker comes to seek its identity 
with the Real and discovers for itself that the supreme Govinda, 
the essence in all literature of Vedanta, beyond the perception of 
the sense organs, human emotions and reasoning intellect, can 
be experienced as the ego's own real nature when contemplation 
takes place along the lines of discussion indicated in the scriptures. 
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2. Glory of Spiritual Life 


'RvWM g^T c# RRcTT 

^IcRHIcHM^H d^lcHHI *#9TcT: 

g^T *M^H+7lld^bd: g^MHI II R II 

jantunam narajanma durlabhamatah pumstvam tato viprata 
tasmadvaidikadharmamargaparata vidvattvamasmatparam, 
atmanatmavivecanam svanubhavo brahmatmana samsthitih 
muktirno satajanmakotisukrtaih punyairvina labhyate. (2) 

2. For all living creatures , a human birth is indeed rare; much more 
difficult it is to attain full manhood; rarer than this is a sattvika attitude 
in life. Even after gaining all these rare chances , to have steadfastness on 
the path of spiritual activity as explained in Vaidika literature is yet rarer; 
much more so , to have a correct knowledge of the deep significances of the 
scriptures. Discrimination between the Real and the unreal, a personal 
experience of spiritual glory and ultimately to get fully established in 
the living consciousness that the Self in me is the Self in all - these come 
only later on and culminate in one's Liberation. This kind of a perfect 
Liberation cannot be had without merits earned in hundred crores of 
lives, lived intelligently. 

In the very beginning of the textbook, Sankara is emphasising 
the difficulty of awakening ourselves to the real communion 
with the Divine in us. In fact, there are innumerable specimens 
of living creatures in the universe. Truth is the substratum of all 
and, therefore, the real nature of all creation, even the inert and 
the insentient. 

In stone life too. Truth exhibits Itself as Existence, but 
unfortunately, the stone is not aware of it. A little more evolved is 


2 



Glory of Spiritual Life 


plant life, which seems to be more aware of the world outside and 
so the plant compared to the stone is a higher evolved specimen 
in the world of beings. When we come to animal life, we find that 
different species exhibit different degrees of awareness not only 
of their external worlds of stimuli but also of their emotions and 
feelings. 

Of them all, man seems to be the only living creature in the 
universe who is independent for his rational conquests and is the 
sacred being, which, through intellectual conviction, can gain a 
firm control over the emotions of the mind and apply this regulated 
and controlled energy for purposes of transcending psychological 
existence and thereby peep into the boundless realms of bliss and 
beauty, love and perfection. It is in this sense that the Hindu rsis 
considered man as the supreme being, while in this modern day 
and age, man is considered great since he has developed technology 
and can build machines. If one were to follow this argument, the 
monkey world would take it as a great insult when it hears modern 
man declaring himself to be a descendant of the ape! 

Here Sankara seems to emphasise that this text is meant 
only for evolved human beings since it explains and expounds 
a theory of spiritual perfection, which can be understood, 
practised, pursued and perfected only by men of certain mental 
calibre and moral character. Such perfect ones who are ripe for 
a sudden and immediate spiritual self-development are always rare 
in the world at any given period of its history. Thus the Acarya 
says that to get a human birth is rare, having got a human birth to 
have a masculine temperament is rarer still. 

In the interpretation of this verse a lot of misunderstanding 
has crept in and some even glorify their misunderstanding on 
the score of a Vaidika sanction. Thus panditas jump to a hasty 
conclusion and interpret this statement as a direct condemnation 
of women. According to such a thoughtless reading, women are not 
considered fit for contemplation or Self-realisation as per Vedanta. 
It is indeed strange how such fantastic ideas gained currency in 
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the country of the great rsis, for more than half our scriptural 
declarations have been either given out by the divine mothers or 
were addressed to them directly by the rsis! 

Then why this special preference shown to the masculine 
sex? At this juncture we must bring our discriminative capacity 
to understand that when these qualifications were given out, they 
were not given out with reference to the body. With the body, no 
sadhana can be undertaken as explained in Vedanta. The main 
practices in Vedanta are reflection and meditation, which are to 
be undertaken by a healthy mind and a keen intellect. So, it means 
that feminine qualities of mind and intellect are to be eschewed. 
A masculine inner personality, full of courage, discrimination, 
detachment, equilibrium, peace and cheer, is the fittest instrument 
for a quick march to the goal indicated by Vedanta. 

When applications are invited by a government, say, for the 
police force and for the engineering department, the qualifications 
required by the two categories will be different from each other. 
An applicant for the police force will be rejected if his height is less 
than the prescribed minimum but an engineer, if fully qualified 
and experienced, will be accepted even if he looks unhealthy, lean 
and pale! In the former category what is wanted is a good physique 
while in the latter, the candidate is expected to fulfil a subtler 
demand, the required intellectual quality. An expansive chest 
and a pair of strong biceps are not needed to design a bridge or to 
plan a power project for the nation; while not much intelligence or 
calculation is needed in making a successful lathi charge! 

What is meant is, qualifications are declared according to 
the functions required of the applicant. A seeker in Vedanta is 
expected to carry out daring intellectual flights to the unknown 
through a process of deep study, vigorous reflections and tireless 
meditations. So here, when it is said that, according to the sastras, 
he must be a 'he-man', it must necessarily mean that he should 
have a special quality of the head and heart. 
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Woman is the symbol of softness, attachment, sentiments, 
and anxieties, she is essentially a mother. Wherever these 
qualities predominate, there we have a 'woman'. In this sense, 
there are many 'women' among bearded ones and if firmness of 
determination, detachment, intellectual hardiness and steadiness 
of composure are signs of a better evolution, these masculine 
tendencies of head and heart are amply seen in many women. 
Therefore, the verse refuses none that chance to study the scriptures 
and seek through Vedanta one's self-development, simply because 
one happens to have a feminine body. 

viprata - This again is a term upon which the orthodoxy 
built up an absurd interpretation that Self-realisation is available 
only for those who are, (by sheer accident of birth), worthy or 
unworthy sons of Brahmanas. This misunderstanding has been 
glorified to the status of wisdom and the amount of devastation it 
has brought to Hinduism looks almost irreparable now. As before, 
we must consider this qualification also as indicating a special 
quality of head and heart. 

Santosa (contentment), samadhana (spirit of self-surrender) 
and santi (peace arising from right knowledge) are the special 
qualities (sattvika temperaments) of a well evolved man. Man 
in any generation, when observed closely, can be classified into 
three distinct categories - the animal-man, the man-man and the 
God-man. He who is ever a victim of his gross instincts and a 
hopeless slave to his emotions and impulses is classified as an 
animal-man. When he has disciplined these instincts in himself, 
he is considered a full-grown, mature he-man. Such a vipra, 
meaning a man-man has the necessary viprata to strive rightly 
and grow steadily into the last stage of his evolution the super 
manhood or godhood, when he becomes a God-man. 

Vaidika dharma marga parata - When one has a human 
body along with the serener qualities of the heart and the 
sattvika attitude of the intellect, one is indeed blessed with all 
the preliminaries for his evolution. But all these can run to waste 
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if not properly harnessed and intelligently applied. So Sankara 
declares that even after gaining all the above qualifications, 
rarer still are those who will find the energy to apply themselves 
faithfully to the methods of integration as suggested in the 
literature of the Vedas. 

Selfless karma, rituals and practices of devotion, japa, 
puja and so on, alone can purify the inner personality and bring 
more and more integration to it. Concentration increases through 
desireless actions and a person who has greater concentration 
(ekagrata), has necessarily a finer antahkarana. So, a steady 
concentration must be the initial attempt of all seekers, especially 
those on the path of knowledge. 

vidvattvam - When such a man-man has developed a high power 
of concentration, he becomes fit for a profitable study of the 
scriptures. But without the true knowledge of the ’whys’ and the 
’wherefores’ of the techniques, he will not be able to keep up his 
enthusiasm for sadhana because of his limited understanding. 
Therefore, the study of the scripture is indicated here and the 
literature that shows the goal, declares the path and gives the 
rational arguments for both, is the Upanisads. 

When a man-man, having developed his powers of 
concentration through selfless actions, studies the scriptures 
properly, he gains discrimination between Spirit and matter, the 
Real and the unreal. Soon he comes to realise that the Self in him 
is the Self in all and ere long he gets established in his experience 
of godhood. 

Sankara in enumerating these stages of self-development 
gives us in a nutshell the unwritten chapter in Darwin's half 
declared theory of evolution. Here we have all the various stages 
through which man consciously, by right living and self progress 
climbs on to the lap of the Lord, there to merge with Him, there 
to become Siva. This is called mukti - the full and final Liberation 
of a mortal from all his limitations. 
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The last line is not a cry of pessimistic despair; it is the call 
of hope, urging man to wake up and act, to grow and achieve 
the highest gain. No reader of this verse should consider himself 
as standing low down in this upward procession. One who feels 
charmed by the call of Vedanta, who can appreciate its arguments, 
who feels a sympathetic understanding of the ideal indicated, 
is indeed at the fag end of his transmigration, the product of an 
entire evolutionary past. If he makes use of his present chance 
with diligent and careful application, success is guaranteed to 
him by Vedanta. This is a call to man to throw off his lethargy, his 
dejections, his sentiments of self-pity and to wake up to face life 
and through understanding, to grow fast to reach the goal - here 
and now. 



3. Unique Graces in Life 




II ^11 


durlabham trayamevaitaddevanugrahahetukam, 
manusyatvam mumuksutvam mahapurusasamsrayah. (3) 

3. Manhood, burning desire for Liberation, the capacity to surrender 
completely to a Man of Wisdom - these three things are rare indeed, and 
wherever they are found, they are due to the Lord's own grace. 

Earlier we were told how rare is the human birth and necessary 
qualifications one must have for a vital and positive living by which 
one can grow in one's inner evolution. In order to emphasise to the 
seeker the importance of the qualities which he should have when 
going to a great Man of Wisdom, seeking spiritual knowledge, 
these qualifications are here stressed. 

Sankara says that to be born as a human being is a sign of 
Lord's grace. After this, to employ in life a deep discriminative 
understanding and to perceive the ultimate futility of all the 
ordinary mundane pursuits of life and thereby discover an 
enthusiasm to seek a nobler path of self redemption is rarer still. 
Lastly, when a creature is born as a man, when he feels a gnawing 
sense of impatience at his own limitations, for him to find the right 
Master to guide him across the thorny paths of his imperfections 
into the soft meadows of limitless joy and bliss is the rarest. Sankara 
attributes all these three rounds of seeming luck to the grace of 
the Almighty. 

The grace of the Almighty as expressed in Vedanta is not 
to be understood as the blessings of a God, a Sultana of the sky 
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sitting amidst the clouds showering special packets of grace on 
chosen individuals. What is meant here by God's grace is only 
the sum total of reactions gained through the healthy and 
intelligent way in which the individual has lived through his 
many previous lives of great and noble cultural pursuits. 



4. Miseries of The Unspiritual Man 

(4-7) 


5^4 cRTR 

^HlrHgThl ^ ^RcT g^Jt: *T ^JlrH^I NH^cW*ildJI V II 

labdhva kathahcinnarajanma durlabham 
tatrapi pumstvam srutiparadarsanam, 
yastvatmamuktau na yateta mudhadhlh 
sa hyatmaha svam vinihantyasadgrahat. (4) 

4. Is there a man , w/zo having somehow gained a human embodiment and 
there having a masculine temperament and also a complete knowledge 
of the scriptures , foolish enough not to strive hard for Self-realisation? 
He verily commits suicide, clinging to things unreal. 

This verse declares that having been born in a human form, and 
possessed of the necessary masculine qualities of the head and 
heart, when such an individual has also made a thorough study 
of the deep significances of scriptural techniques, if he has not the 
enthusiasm to walk the sacred path and reach the divine goal of 
self perfection, such an individual, alas, commits suicide. Having 
got such a rare chance, a chance in a million, if he is not ready 
to take hold of it and use it in a profitable manner, he is indeed, 
committing hara-kiri and such a squanderer of human birth is very 
fittingly termed by Sankara as a dull fool - 'mudhadhlh'. 

How does a person commit this senseless suicide? By his 
false attachments with the objects of the world, as he looks out 
from the parapets of his body and his mind, forgetting his own 
real nature, which is all-pervading Consciousness, he comes to 
misunderstand himself to be the matter envelopments, which are 
nothing but thought created encrustations around the Divine in 
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him. Perceiving through the prism of the body, mind and intellect, 
he sees the Truth splashed and splintered into endless plurality and 
the objects give a delusory enchantment to the senses and the mind. 
To satisfy these urges of his body and his mind, the individual 
runs after the objects. Necessarily, such a deluded person, having 
misunderstood his real nature, becomes the samsarika ego centre, 
a victim of his own ignorance. This fall of the Self to be the selfish 
ego is spiritual suicide. 

There is no real suicide possible for the Atman. No danger 
can come to me simply because I dream the greatest of dangers, 
even though the dreamer in me suffers all the dangers of my dream. 
The moment I wake up I realise that the dangers as well as the 
dreamer, who suffered them, were all my own mental creations 
only in an unsubstantial dreamworld. 

So, from the standpoint of Reality, there is no suicide; but 
Sankara comes down to our level to help us discriminate between 
the Real and the unreal, in and through our day-to-day life and it 
is in this sense that he says we commit suicide. It is not the destiny 
of the Self to suffer but it is the lot of the ego, the ego that strives 
in this world to be the sacred and the divine. 


IcT: I^TT ^ *3$ WKlfa I 

to ^ ii 

itah konvasti mudhatma yastu svdrthe pramadyati, 
durlabham manusam deham prapya tatrapi paurusam. (5) 

5. Is there a greater fool than the man who, having got the rare chance 
of a human birth and there too, the masculine qualities of the head and 
heart, falls short in his efforts to rediscover himself? 

All creatures must wait for millions and trillions of years until 
nature takes them up step by step and moulds them into greater 
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evolutionary equipments. In all the lower strata of existence, evolution 
is not a conscious development on the part of the individual but an 
involuntary thrust up received by him from the course of nature. 

Millennia of growth, change and decay must pass before 
a rock becomes soil, the soil anchors a tree, the tree bears fruit 
and the fruit contributes towards the making of a human being. 
Millions and trillions of spermatozoa and ova are produced, but 
only a few of them are united to create a human being. Of all the 
countless possibilities, to be born a human is a rare chance indeed 
and having thus got a human form, what do we do with it? Man, 
because of his mind and intellect equipment, is to an extent, free 
from nature in evolving himself. Man alone, of all the species of the 
living kingdoms, can hasten his own evolution by cooperating with 
the great eternal scheme of things around him. Physically, he has 
evolved to perfection and nature has nothing more to improve him. 
His next lap of evolution awaits him at the level of his mind and 
intellect and this is a process in which nature cannot help him at all. 

With this conclusion of the sastra in mind, when the Acarya 
takes up his pen to guide the generation, he must necessarily 
exclaim and conclude that there can never be a greater fool than 
the one who, being blessed with a human birth and the necessary 
mental and intellectual capacities, does not intelligently invest them 
for the higher purpose of self redemption and self rediscovery. 


3^3 I 

T3RT N^lrh: R faWcT d<^ldkd<sfq || \ || 

vadantu sdstrdni yajantu devan kurvantu karmani bhajantu devatah, 
atmaikyabodhena vina vimuktih na sidhyati brahmasatantare'pi. (6) 

6. Let erudite scholars quote all the scriptures, let gods be invoked 
through sacrifices, let elaborate rituals be performed, let personal gods be 
propitiated - yet, without the experience of one's identity with the Self, 
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there shall he no Liberation for the individual, not even in the lifetime 
of a hundred Brahmas put together. 

A disciple who has come to the feet of a Master of Vedanta, is 
expected to already know some of the traditional techniques of 
the religious world wherein, for purposes of training the animal- 
man into the man-man, various methods of discipline have been 
advised such as study of the scriptures, performing sacrifices, 
making offerings, worship of a personal God and even selfless seva. 
Here the Master is addressing those few, who, having practised 
all these with sincerity and diligence for a number of years, have 
come to feel poignantly their limitations and in their growing 
dissatisfaction with ritualistic religion, have rushed to the Master's 
feet, seeking guidance along their path for self redemption. To 
such a student, the Master has to tell the naked truth and all of it, 
keeping nothing back. So here is a passage, which reads like an 
out and out condemnation of the ritualistic aspects of all religions. 

There is a type of dull seekers who have become so addicted 
to their method of spiritual practices that they would rather claim a 
dreary patience with life and its pains, with their disappointments in 
sadhana and faith, than dare take up a more satisfying and advanced 
practice. This is, in fact, an expression of their superstitious fear 
at leaving the path, which they have been practising for so long. 
A devotee, who has been through klrtana, puja, japa and dhyana, 
developing his devotion for a personal God for a number of years, 
will not dare to drop for a short time even an iota of his daily routine, 
even if he were asked to do so by the greatest living Master in the 
world. Just as one gets addicted to a false way of living, so one can 
easily become habituated to whatever is accepted as a good way of 
living. To live in a routine will never yield the secret of living in 
inspiration. To get habituated to any method is to get into a rut and 
baulk at all progress. We must have the freedom, at every moment, 
to change our pattern of living and seek new methods of keeping the 
mind and intellect occupied in lively warmth of love and cheer. Else, 
even our worship becomes mechanical and in the end, stultifying. 
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In this sense, Vedanta is heretical and revolutionary. The 
attitude with which one should do the 'hearing' (sravana) of the 
scriptures is totally different from the attitude with which one is 
asked to do 'reflection' (manana) upon what one has heard. Again, 
neither the sraddha nor sravana nor the intellectual freedom of 
manana is permitted to poison the deep serenity of the thoughtless 
meditation hours. Thus, a student of Vedanta is taught, from the 
very beginning, to be original at every moment and to live ever in 
the white heat of inspiration, at once thrilling, divine, and ennobling. 

Here, as soon as the student reaches the Master, he is 
washed clean of all his traditional beliefs. This is, indeed, a 
kind of shock therapy by which the student is brutally shaken 
out of the deep ruts into which he may have fallen and shown 
new dimensions of thought along the right, the straight path. 

His wrong notions about religion, his confirmed belief in 
rituals, his blind faith in hearsay, are all shown here as having nothing 
to do with true and permanent Liberation. Learning the sastras, 
invoking gods through sacrifices, selfless work and even devotion 
to a personal God have been denied as having any capacity to give 
us mukti 'even in the lifetime of a hundred Brahmas', which is, 
according to our mythology, equivalent to 311,040,000,000,000 years!! 
This is not at all a statement of despair but a way of self-discovery, 
the secret of which is for the seeker to realise that the Self in him is 
the Self in all, as prescribed here. The method of this discovery, the 
meaning of the Self and so on, are all the theme of this text. 


infte witt wu ii ^ ii 

amrtatvasya nasasti vittenetyeva hi srutih, 
bravlti karmano mukterahetutvam sphutam yatah. (7) 

7. It is clear that Liberation cannot be the effect of good works, for Sruti 
herself declares that there is no hope for immortality by means of wealth. 
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Amrtattvam is the goal indicated in all the Upanisads. When it is 
translated as merely immortality, readers are apt to misunderstand 
it to be a profit that can accrue to a man only after his death. This 
misunderstanding then must take away the edge from religion 
and dry up all enthusiasm for spiritual living, especially from the 
modern man who wants immediate gains. He is not ready to invest 
even a thought in a proposition that will yield to him a great profit 
only at a future time. Even if we promise him a great existence 
after death, the modern educated youth will not be interested, 
since what he seeks is immediate joy and perfection, here and now. 

At this healthy insistence of the sons of the land, the old 
orthodox pandita despairs and brands them as atheists. This is an 
unfair conclusion. Correctly interpreted, the 'immortality' promised 
by the Srutis is not a state or condition that comes to us after our 
departure from this world. It is a perfection that can be lived here and 
now. By the term 'immortality' the rsis indicate a state of continuous 
existence, which has in it no experience of finitude. The disturbances 
caused by the multiple experiences that rise and fall in us are the 
causes for all our sorrows and man, knowingly or unknowingly, is 
struggling hard to continue his experiences. It is very well-known 
that even in deep sorrow, if the experiences are continuous, the 
experiencer must come to smile in his sorrow, else, we would not 
have had even one peel of laughter from our slum areas. 

The rich man wants to stretch continuously his experience of 
joy in his wealth but, alas, it diminishes with the passage of time. 
All over the world, modern man is struggling to increase his joy in 
life, to maintain his virility, to lengthen his lifespan in a thousand 
and one other activities. 

There is an anxious impatience with law of finitude that 
seems to whip man from all sides. The word 'immortality' in 
Vedanta indicates not a continuous and monotonous living in joy 
in a hazy yonder there but a perfection here within ourselves by 
which we can, irrespective of the circumstances that play around 
us, come to live a continuous experience of tranquillity and peace. 
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This mental equilibrium which refuses to entertain any 
revolting or choking disturbances from without; this mental 
poise and intellectual dexterity which make it possible for the mind 
to rise in revolt against itself, this endless peace cannot be gained, 
says Sankara, through the wealth (vittam) of sense objects. Vittam, 
though it generally means 'wealth', here it means the 'wealth' that 
gives us immediate experiences and indeed, it is the sense objects 
that directly convey experiences to us from the external world. So 
a continuous and infinite experience of peace and tranquillity, joy 
and perfection, cannot be had through the satisfaction of our animal 
urges by procuring, maintaining and enjoying these ephemeral 
sense objects. 

In this sense, this verse throws a flood of light on the 
previous one. No number of sense objects, be they as sacred as the 
Vaidika texts, no amount of activities, be they as sacred as yajnas 
or worship, can by themselves take us to that mental poise. 

All Acaryas, irrespective of their philosophical beliefs 
accept the declaration of the scriptures as absolute and as 
having unquestionable authority. This attitude is not acceptable 
to the modern youth, who, in his colossal ignorance thinks 
himself daring enough to question even the rsis. He may not 
dare to question in his physics classroom and will silently and 
satisfactorily swallow a statement such as, that electrons and 
protons are moving with terrific frequency around a neutron in 
every atom. His spirit of enquiry and courage of understanding 
seem to freeze when it comes to modern science but the moment 
he hears the declarations in ancient texts, he finds in himself the 
audacity to question, but unfortunately has not the courage to 
examine or the stamina to experiment with those ideas. What a 
let down! 

The great Acaryas of yore were not the senile or idiotic 
dreamers, we are prone to label them. This is not only an insult 
to the intelligence, but also to our own and that of our ancestors 
who believed and followed them with benefit. 
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The Acaryas accepted the declarations of the Srutis 
because of the bonafide character and temperament of the rsis 
who declared them. They did not, like politicians, go to the public 
to thrust their ideas down the throats of the listeners. They lived 
in complete contentment and happiness in their self-discovery 
and it was for the seekers to make a footpath and reach them with 
their questions and doubts upon life and its meaning, the goal 
and the path. To those seekers, out of sheer kindness, these Men 
of Realisation declared the Truth of their own experiences, in a 
burning spirit of inspiration and love. They had no intentions to 
misguide these precious young hearts of the generation. 

These rsis had no asramas to build or missions to run, so 
they wanted no agents to hoodwink people and collect funds. 
They desired nothing, they asked for nothing, they demanded 
nothing. Physically, as far as they were concerned, they were 
dead and wanted the world to accept them as such. To such Men 
of Wisdom who had divorced themselves so completely from 
the world of desires and demands, to impute low motives for 
misguiding their generation would reflect only upon our lack of 
understanding of the literature. When we study a Shakespearean 
drama, we go to great lengths to understand the life of the 
dramatist and the England of Elizabethan times. But these scientific 
methods of study are totally ignored when we come to the scriptures, 
where we do not even try to understand the mental attitude, the 
intellectual accomplishments, the physical environments and so on, 
under which the great rsis served, worked and lived. 

The Acaryas accepted the Sruti declarations as eternal 
aspects of the one Truth. Later on, for those, who want more 
logic and reason, we have a number of verses which support 
the assertion that work, no matter how noble or divine, cannot 
by itself tune the individual perfectly to that equanimous and 
peaceful mental attitude wherein he can come to experience, in 
this variegated world of pluralistic experiences, a continuous 
and unbroken peace of perfection. 



5. Means of Wisdom 
(8-13) 


^TU'tT -H^rM dHNRyM-HHlfedlc^l II * II 

ato vimuktyai prayateta vidvan samnyastabahydrthasukhasprhah san, 
santam mahantam samupetya desikam tenopadistarthasamahitatma. (8) 

8. Therefore , the learned seeker who is striving to gain this freedom within 
and who has renounced all his desires for pleasures in the sense objects 
should duly approach a good and generous Master and must live attuned 
to the true significances of the words of the Master. 

If Sruti declares that a man cannot achieve victory over his lower 
self and inner weaknesses through actions, however glorious and 
noble they may be, one is apt to conclude that there is no method 
by which one can redeem oneself. This despair, perhaps, the Master 
noted on the face of the disciple and so hastened to console him. 
We have here a positive declaration of what exactly a seeker should 
do in order that he may be well-established on the path of Truth. 

A seeker in Vedanta is not a nonentity who has walked into 
the sanctum of a temple or has casually thought of sitting in prayer 
or visiting a sacred place. These constitute but the very primary 
steps in spiritual life. A student entering the halls of wisdom, can 
gain admission only when he has a good education, not only in the 
marketplace but also in the great works discussing the theory and 
meaning of life. Hence, the word Vidvan' is used here to indicate a 
true seeker. When, therefore, a student having a cursory knowledge 
of life and its meaning realises the futility of running after sense 
objects, he comes to a certain amount of renunciation of desires and 
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thus he approaches his Master. Sankara in this verse also lists the 
special qualifications necessary for a seeker on the spiritual path. 

santam - The word 'santa' is often used in vernacular to indicate a 
sannyasin, but rarely does one realise what exactly the term means. 
He is a santa who is firmly established in the consciousness of pure 
Existence (Sat). A Guru must not only be a Man of Realisation 
and experience but he should be a 'mahanta', a large-hearted, 
sympathetic, kind person. Without these qualifications of the 
heart, he will not be able to come down from the high seat of his 
experience and mingle with the imperfect seekers who come to 
him to fully understand their difficulties on the path. One can be a 
Guru only if one has the required magnanimity, intimate personal 
experience of the Divine and great familiarity with scriptures. 

A thorough study of the scriptures gives the Teacher the 
necessary language of expression and also the required intellectual 
arguments to resolve a student's doubts into abiding convictions. 
There are innumerable great santas who have been sitting silently 
in their caves, brimful with their experiences and yet unable to 
communicate to the world of seekers. There are, on the other 
hand, many among us, who have the music in them but no flute 
to transform it into a melody. Therefore, the word 'desikam' one 
who is well read in the scriptures is of special importance. 

Even if a seeker discovers such a perfect Master, he will not 
be able to react favourably in the Master's presence or even to his 
discussions, if he has not the necessary mental attitude, denoted by 
the word 'samupetya'. The manner of approaching a Master is not 
merely a prescription for a sapless formality; it specifies, mainly, 
a mental attitude. If we approach a Master with the objective of 
judging him or evaluating his knowledge, certainly we are not 
going to benefit. There are some, who approach a Man of Wisdom to 
make him understand how far they are Men of Wisdom themselves. 
This exhibitionism of their laboriously gathered second-hand 
information will choke their hearts and they will not be able to 
gain anything from the Master's words which rise from his own 
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first hand experiences. Water flows only from a higher level to a 
lower level, so too, it is with the flow of knowledge. Unless we have 
the meekness and spirit to surrender, knowledge cannot reach us. 

The divine attitude of full receptivity is the aroma of a heart, 
which has reverence for and surrender to, faith in and love for the 
Guru. These are, therefore, insisted upon in the sastras, but they may 
seem to the modern man as arrangements set up by a team of social 
criminals to loot and plunder the credulous public. Such an opinion 
reflects the level of decadence into which modern man has fallen. 

Again, even with all the prescribed qualifications, if a 
seeker were to reach the feet of a perfect Master, the transferred 
knowledge cannot take root in the student, unless he is himself 
ready to strive along the path. The instructions given here, 
explaining how he should conduct himself in the presence of the 
Master are very significant indeed, especially so in our times when 
we are all labouring under terrible misunderstandings about this 
Guru-sisya relationship. 

After all, a Master can only explain truths and give sufficient 
logic to give the seeker intellectual conviction. These ideas are, 
at best, prescriptions for certain values of life which cannot yield 
any benefit unless they are taken up and made a part of the entire 
scheme of our evolution. The major part of the work depends 
upon our own efforts to rehabilitate ourselves. Thus, it is said, the 
individual should try to live the deep significances of the precepts 
of the Master. 

More often than not, we find that we try to follow what the 
Master did and not what he said. Here, it is definitely pointed out 
that we have nothing to do with what the Master does. Else, we 
should have to applaud the traders in bhakti who conveniently 
declare that theirs is only the fifth marriage while their Lord had 
16,008! There can be, indeed, very interesting varieties even in the 
methods of self-destruction. 
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TO *I>IK4|R|t I 

4'hii^hmI'Hkj n ^ n 

uddharedatmanatmanam magnam samsaravaridhau, 
yogarudhatvamasadya samyagdarsananisthaya. (9) 

9. Having attained the state of yogarudha through continuous and well- 
established discrimination, one should lift oneself from the ocean of change 
and finitude wherein one has come to be drowned. 

When an individual has realised his limitations and feels that he 
must by some means redeem himself from his weaknesses and 
gain mastery over himself, it is not sufficient that he surrenders 
to his Master no matter how great, or runs away from the world 
into a quiet jungle or even makes a thorough and complete study 
of all the scriptures. Practices such as these, may somewhat 
help the individual but he can lift himself from the mire of his 
inner weakness only by dint of sustained self-effort. 

Through study, following of the sastra instructions, practices 
of self-control and various other spiritual sadhanas, generally 
undertaken in the name of religion, one can expect to develop the 
subtlety of one's inner instruments for experiencing the world as it 
is, uncoloured by any personal prejudices, attachments or hatreds. 
This perception of the world as it is, in perfect detachment and 
discrimination is called 'samyag darsana'. 'Darsana' in Sanskrit also 
means 'philosophy' and, therefore, the term can also be interpreted 
as the vision of the world through the eye of philosophy. 

When one views life from this angle and with a right 
mode of perception, slowly and steadily one gains the state 
of a yogarudha. 1 When desires are not murmuring, thoughts 

1 In Bhagavad-glta - 6.4, we have a description of the yogarudha state. When 
a man is not attached to sense objects or to actions and has renounced all 
thoughts, then he is said to have attained to Yoga. In this verse, Sri Krsna 
explains that state of living as the state of establishment in Yoga in which 
an individual's mind is neither wandering into the sense objects nor is 
gurgling out towards its desires. 
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cannot arise and when thoughts do not rise, there will be a 
complete cessation of actions. When an individual through study, 
satsanga and intelligent thinking has come to observe life and 
its happenings with the right attitude and intellectual poise, he 
automatically gets established in Yoga. 

The word 'Yoga' has come to be associated with so many 
unnecessary trappings that a student is apt to miss his grip on 
its import here. Yoga in its right sense is only that state of mind, 
in which the mind having recognised its weaknesses attunes 
itself to a greater and more perfect ideal, which the intellect has 
shown it. Any attempt of the mind to rise from the low values of its 
present existence to a healthier and diviner scheme of living is Yoga. 
To get established in Yoga is to make it a habit to strive sincerely 
to rise above one's known weaknesses in order to attain the ideal. 


^cMcli Hl 0v Sd4f^XlcHI ^ \t\ II II 

sannyasya sarvakarmani bhavabandhavimuktaye, 
yatyatam panditairdhirairatmabhyasa upasthitaih. (10) 

10. May the wise and learned man give up all actions which are 
motivated by desires and start the practice of rediscovering the Self and 
thereby attain freedom from the bondage of birth and death. 

Here is a piece of advice given to a man who has all the necessary 
theoretical knowledge of the science of self perfection. He is told 
to renounce all activities motivated by self-aggrandizing hopes or 
disintegrating desires. 

This renunciation of the activities of the world is not to 
be overemphasised and misunderstood, as is generally done, to 
mean that Vedanta is calling man to a life of lotus-eating. It is only 
asking us to reduce overexcitement in life and to curb the wasteful 
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expenditure of our mental and intellectual energies born out of 
our unintelligent desires and lofty expectations. That good and 
sincere work will yield noble fruits should be a sufficient direction 
to guarantee us a peaceful passage for our pilgrimage here. But we 
expect the impossible, a noble return from a vicious or ill-planned 
action instead of the painful returns of sorrow, that will yield to us 
many a terrible hour of unproductive anxiety and suicidal worry. 
A seeker who is striving to integrate himself is advised to walk 
the path of intelligent living. 

The renunciation of false values is only a negative aspect 
of self-making. Man-making fulfils itself in God discovery and 
this spiritual art of perfection is not to be gained by a negative 
endeavour. Sankara specifies the positive aspect by saying, 'Let 
him practise the various means of self-discovery.' 


|| || 

cittasya suddhaye karma na tu vastupalabdhaye, 
vastusiddhirvicarena na kihcitkarmakotibhih. (11) 

11. Selfless work and charitable acts help to purify the mind , but they do 
not , by themselves , contribute to the perception of Reality. The discovery 
of the Reality is brought about only by discriminative analysis and never 
by any number of actions. 

This verse may give a novice the impression that Vedanta is 
decrying all the orthodox and accepted methods of religious 
practice. A child is told by his parents to revise his arithmetic 
tables everyday. The obedient child soon gets into the habit of 
starting his day with a reading of the tables. But if the child 
continues his habit as a dull and unintelligent routine even in his 
postgraduate classes, it is but natural for his professor to laugh 
at his stupidity. 


23 



V ivekacudamani 


Similarly, in the halls of Vedanta, the seeker is laughed 
at because of the time-worn techniques of self-development to 
which he has become habituated, but that does not mean that 
Sankara or the Vedantins are against them. The paths of karma, 
bhakti and so on, have certainly a place in the scheme of self¬ 
development and they are unavoidable in hauling up an 
animal-man through the various stages of self-development to the 
pinnacle of perfection. 

Here Sankara points out that karma when undertaken 
with a pure niskama bhava purifies the inner instruments of feeling 
and understanding. The word 'suddhi' used in connection with the 
mind is to be understood as a greater degree of integration. The 
purer mind has a greater capacity to concentrate. When an action 
is undertaken with a motive, the individual must necessarily be 
shattered and fatigued under its persecution. On the other hand, 
when an act of charity or kindness is done in a spirit of dedication 
and love, with no ulterior motive, the mind cosily settles down and 
peace that rises within the sadhaka increases automatically and 
his personality becomes more and more integrated. 

Selfless actions do not help a seeker directly in his flights 
of self-discovery. But they certainly have a place in one's sadhana 
inasmuch as they prepare the individual to transcend the ego and 
give him the wings for the last flight to the beyond. 

Sankara is uncompromisingly severe when he declares in 
his irrevocable statements that the Self is neither produced nor 
knowledge created as a result of finite actions, however noble, 
divine and great they may be. 


fosj i^dTc||c|MKU|| | 

II II 

samyagvicaratah siddha rajjutattvavadharana, 
bhrantyoditamahasarpabhayaduhkhavinasinl. (12) 
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12. The fear and sorrow created by the delusory serpent on the rope can be 
ended only after fully ascertaining the truth of the rope which is available 
for recognition only through steady and balanced thinking. 

Why the discovery of the Self is not possible through karma and 
how this is possible by means of right thinking is being explained 
here by the famous analogy of the serpent and the rope. In Vedanta, 
this example is often quoted to make the student understand how 
the names and forms created through the ignorance of Reality can 
end with the rediscovery of the Truth underlying them. It is never 
possible that one who has seen the rope as a rope will ever have 
the fear and sorrow of a snakebite. But in the gathering darkness 
of dusk, a traveller mistakes an innocent rope to be a snake. The 
serpent delusion is created in the mind of the traveller because of 
his ignorance of the rope-reality. 

Having thus been bitten by a delusory serpent, the individual, 
so long as he is under the delusion, suffers the agony of a snakebite 
and, if left alone, will exhibit symptoms of blood poisoning too, 
but the traveller is advised to make an enquiry into his delusion. 
Faithful friends or near and dear ones will approach the deluded 
one and exclaim, 'Oh, it is only a length of rope!' He will accept 
this statement as a possibility because of his faith in his friends. 

But however much he may try, he will not enjoy complete 
peace of mind unless he himself sees the rope as a rope. The 
moment he is led to the place of the incident and in a clear light, 
he discovers the rope for himself, the fear, the anxiety, the delusory 
snake and its bite, all end. No amount of beating the rope in the 
darkness can kill the snake or finally bring peace, happiness and 
cheer to the individual. Even if the rope is burnt, he cannot find his 
balance again and take his mind away from the thoughts of fear and 
pain caused by the snakebite, for he may still believe that he was 
bitten by a snake and it was the snake which was burnt to ashes. 

So through karmas performed even for thousands of years, 
one cannot come to that joy of self-discovery, the only method for 
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which is to tread the path of discriminative analysis. This example, 
famous in literature of Vedanta, is given by Sankara only to remind 
us how and in what way correct thinking can blot out the miseries 
of life, which are only the outcome of our misunderstanding and 
ignorance of Reality. 


m fediRbd: i 
^ ^ Ml u INIH^Idd 3T II II 

arthasya niscayo drsto vicdrena hitoktitah, 
na snanena na danena pranayamasatena vd. (13) 

13. Neither sacred baths nor any amount of charity nor even hundreds 
of pranayamas can give us the knowledge about our own Self but a firm 
experience of the nature of the Self can be gained when we send our 
thoughts along the rails of arguments laid down in the salutory advices 
of the wise. 

Here again we find the superficial methods of easy religious 
practices condemned. Since the student is a Vedantin, Sankara's 
efforts are to show him the right and direct path. In thus indicating 
to the student the correct path, every Master has to be very severe in 
his criticism of the by-lanes of religion. No doubt, they too can help 
in the progress of the individual, but they are all primary lessons. 

Techniques followed in the kindergarten are not applied 
in the university. A Teacher must pluck out the seeker from his 
floundering in the muck and mire of marshes and put him on 
the firm metalled road to Truth. Therefore, external methods of 
self-purification such as baths at the sacred confluences of rivers, 
visits to various temples and other sacred places, desire prompted 
or even unselfish charities, exercises such as breath control and 
asanas are wholly condemned. 

The hasty convert to Vedanta suddenly finds it very 
convenient to give up every religious practice and call himself an 
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accomplished Vedantin. This attitude also has no sanction in the 
Master's advice. While condemning these preliminaries, he is, at 
the same time, very strict and severe in prescribing the more subtle 
and intense practices of Vedanta. For a Vedantin, he prescribes 
correct thinking and continuous self-analysis. Merely giving 
up the usual methods of religious discipline is not the Vedanta 
prescribed by the Acarya. If at all they are to be given up, it is only 
after greater abhyasa called 'vicara'. This atma-vicara is not to be 
done in any manner that pleases the individual. There is an exact 
method of correct and intense thinking and this method is advised 
in the scriptures. Therefore, vicara, undertaken as taught by the 
rsis (hitoktitah), alone can take us ultimately to our redemption. 
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(14-17) 



adhikarinamasaste phalasiddhirvisesatah, 
upaya desakaladyah santyasminsahakarinah. (14) 

14. Ultimate success in spiritual endeavours depends entirely upon the degree 
of fundamental qualifications in the seeker. Auxiliary conveniences such as 
time and place, all have a place indeed, but they are essentially secondary. 

Here is a suggestion to seekers who generally get disappointed at 
having to encounter obstacles at the very outset of their sadhana. 
When a team of students is working under the instructions of the 
same Master, it is always observed that some of them progress 
faster than others. Those who lag behind soon reach a state of 
despair and they complain about the hollowness of the sastras. 
Such students are advised to attribute their lack of development 
to some intrinsic subjective maladjustment in their psychological 
and intellectual make-up. 

'Adhikari' is a word, which has been much misinterpreted 
by hasty panditas, who in their loftiness often rejected sincere seekers 
on the assertion that they were not properly qualified for sadhana as 
described in Vedanta. This is absurd. No living man can conclusively 
judge another, especially upon these points. The qualifications 
necessary for a successful spiritual pilgrimage have been enumerated 
here by the Acarya only for self scoring of the seekers themselves. 

That is, if success on the spiritual path has been slow or 
unsatisfactory, the seeker himself is to blame. It is invariably 
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because of some clogs of the heart. All that he has to do in order 
to achieve more progress in his efforts is to remove these clogs and 
apply himself more intensely to self-development. 

This is true even in our everyday life. A brand new car, 
let us say, with a tankful of petrol is on the road and it stalls for 
no conceivable reason. Few owner drivers know nothing 
about what lies under the bonnet of their cars. Sitting in the 
driver's seat they wrench out all the switches and labour with all 
the handles and when they find that there is no response from the 
engine, they leave it on the curb and go home. 

But if in their place there were a professional driver, he is 
at once able to sense out the trouble spot. He gets out of his seat, 
raises the bonnet and checks all possible points of engine trouble. 
After making the necessary adjustments, he resumes his seat and 
the machine responds to his demands. 

Similarly, when in meditation a sadhaka finds his mental 
avenues blocked, it is meaningless for him to sit in the asana and 
rave in disappointment, cursing the entire hierarchy of rsis or the 
science of Vedanta. He must, at once, lift the bonnet of his bosom 
and look within to see if the necessary adjustments are all properly 
maintained therein. The description of the necessary qualifications is 
for our guidance, that we may know what are the common troubles 
that arise in the inner vehicle during our flight to the beyond. 

There are some seekers who wait for better circumstances to do 
their sadhana, a more suitable time or a greater Master to initiate them. 
No doubt time, place and so on, are important, but not unduly so, 
for they are only subsidiary requirements. Without the needful inner 
adjustments even if a sadhaka is placed under the best conditions of 
time and place, he will not be able to make use of them. On the other 
hand, a true seeker, even under adverse conditions, will turn them 
to the best advantage and will progress steadily, unhampered. These 
prerequisites are described in detail in verses 16 and 17. 
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ato vicdrah kartavyo jijhdsoratmavastunah, 
samasadya dayasindhum gurum brahmaviduttamam. (15) 

15. Therefore , a true seeker of the Self should learn to enquire and meditate 
after duly approaching a Guru who is himself established in the experience 
of the Self and who is an ocean of kindness. 

For the reasons so far given, it should be the endeavour of a true 
seeker to find a true Master and approach him duly to get initiated 
into the methods of enquiry through the process of meditation. 

Here a true Guru is described. Just as there are essential 
qualifications for a true disciple, there are those also, which are 
essential to make a Man of Wisdom a true and efficient Guru. It is 
not every Man of Realisation who can efficiently take up the work 
of directing others on the path towards the goal. 

A Guru should not only be a man of Self-experience, but he 
should also have a large heart full of kindness and sympathy for all 
types of seekers. This is an indispensable requisite, for without it, 
the Master will not be able to go down to the level of the disciples 
and sympathetically appreciate their difficulties in understanding 
the sastras and in living up to the high discipline that is expected 
of them by the Srutis. 

The word 'samasadya 1 ', by duly approaching is a simple 
word full of suggestions. It pinpoints the mental attitude with 
which a seeker should approach the Master in order that he may 
derive the maximum benefit during his intercourse with the 
Teacher (verse - 8). 


1 earlier the term used is 'samupetya' 


30 




The Fit Student 



medhavi puruso vidvanuhapohavicaksanah, 
adhikaryatmavidyayamuktalaksanalaksitah. (16) 

16. He who has a keen memory with enough knowledge of the world outside 
and understanding of the world within , who can argue for the scriptures 
and refute arguments against them, is fit for receiving atma-vidya. 

Here are mentioned some essential qualities in a student 
before he can successfully undertake a study of the Upanisads. 
The power of memory (medha), is not merely a prodigious 
capacity that some have to memorise an impossible number 
of scriptures in a very short time. Among the men of letters in 
England, there was once a mania to memorise long poems and, we 
are told, many could recite the whole of Milton's Paradise Lost or an 
entire Shakespearean drama! This sort of mechanical memorising 
is not what is meant by 'medha', memory power, here. 

By 'memory' Sankara means a capacity on the part of 
the student to react intensely to an experience at the time of its 
occurrence, so that later on, it automatically without any effort 
springs forth into the level of memorised experiences. In this sense, 
none of us lacks the power of memory. Even those who cannot 
memorise a single stanza or a paragraph can remember some 
incidents of their childhood. This clearly shows that they have, 
generally, a good memory. 

A student attending the discourses given by a Master is, 
therefore, required to react intensely to his words and thus make 
the ideas and theories explained on his own at the very time of 
listening to them. There is no question of writing down notes 
and learning them later on as modern college students do. The 
study of Vedanta insists on an immediate understanding. He 
who has this capacity is fit for a study of Vedanta. If there be 
a student who could not understand what the Master said on a 
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previous occasion, then as the lessons proceed, the Master will 
not be able to give his discourses freely since the student, at 
every moment, will have to speak out his misunderstanding, 
doubts, and confusions. Every time the Teacher will have to go 
back to the chapters finished earlier and that would necessarily 
mean no progress at all. Such a dull-headed, wool-gathering mind 
is not a fit instrument for the study of the science of Vedanta. 

'Vidvan' means learned or well-informed. This does not mean a 
man already well versed in the scriptures, because without listening 
to the teachings of a Master, no amount of self-study in the scriptures 
will make one a true Vidvan'. What is meant here is that the student 
must have a fairly good general knowledge of the world outside 
and also a certain amount of insight into his own psychological and 
intellectual composition. The more general knowledge an aspirant 
has, the easier it will be for the Master to make him understand the 
subtle Truth through a variety of examples and metaphors. 

An argumentative spirit of enquiry and understanding is 
also absolutely necessary for walking the path of knowledge. In 
the other paths of self-discovery, this spirit of independent 
enquiry is not so much emphasised because the seekers walking 
them do not demand an explanation for personal conviction. 
But, for the man who wants to walk the path of knowledge, a 
blind faith neither in the scriptures nor in the Teacher can supply a 
sufficient motive force. He needs a conviction that rises from within 
himself, born out of his own intelligent thinking and intellectual 
absorption of ideas. 

Summarily, a student of Vedanta must be a man of receptive 
and agile intellect, ready to catch every subtle idea thrown out 
by the Master and through a process of intellectual assimilation, 
get at its true significance. If this agility of the head and heart 
is lacking, he cannot hope to have a steady and unobstructed 
progress in meditation. In the following verses Sankara gives 
details of the qualities, which are prerequisites for a student of Vedanta. 
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vivekino viraktasya samadigunasalinah, 
mumuksoreva hi brahmajijhasayogyata mata. (17) 

17. He alone is considered qualified to enquire after the supreme Reality , 
who has discrimination , detachment , qualities of calmness and so on , and 
a burning desire for Liberation. 

If the former verse gives us the broad characteristic of those 
who are fit receptacles for Knowledge, here we have more 
clearly etched specifications. 

These terms have often been found to frighten away the 
students since their orthodox interpretations have been rather 
severe and relentless. But on a closer analysis, they are found to 
be very healthy instincts present in every bosom. Only a very few 
of us, however, are conscious of them and even fewer consciously 
develop these qualities in themselves. 

Viveka is the capacity to discriminate between the Real 
and the unreal, between the true and the false, between the 
permanent and the impermanent. It is a faculty which we 
employ in almost all our day-to-day decisions but when it is brought 
to play into the inner constitution of the individual it is called 'viveka'. 

Vairagya is commonly translated as detachment. For 
many, it holds an uncanny fear, for it seems to point more to a 
condition of a living death than to a state of a better and fuller living. 
The 'vairagya' of Vedanta is only a fulfilment of viveka. Having 
discriminated between the Real and the unreal, it should not at all 
be agonising to pluck ourselves away from the false (unreal). 

When, through discrimination, we are intellectually 
convinced of the fallacy of our way of thinking, detachment is 
the fructification of that discrimination. Accordingly, it manifests to 
the degree to which we have been convinced that my shadow is not 
really me, it does not take an iota of my energy to rid myself of the 
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sorrows of my shadow. Even if ten thousand elephants pass over 
it, I shall still smile and be happy for I know that no matter how 
much my shadow is trampled upon, it cannot bring me any pain. 

'Sama' means calmness. This and associated qualities will be 
taken up by Sankara in the coming verses and we shall be going into 
them at length there. For the time being, suffice it to understand that 
these are the mental values in life, which should be cultivated by 
a healthy man with an evolutionary urge. Success in any creative 
thinking will be directly proportional to the amount of these qualities 
in an individual. Even in the material world, an individual's success 
can be increased if only he develops these qualities in himself. 

Last but not the least of four qualifications mentioned here 
is 'mumuksutva' means a burning desire for Liberation. This, in 
its old drapery, may have the ugly look of an impracticable idea. 
Liberation is, by and large, understood to be a gain, post-mortem, 
which the seeker will enjoy only after his death. This is not a 
sufficient inducement to the modern man, full of impatience and 
with an unquenchable thirst for practical gains. 

These are days when we want immediate gains. No one is 
ready to invest anything in the expectation of an immense gain 
promised in the future. This being the attitude of the age, we find 
that this promise of Vedanta, in its obsolete explanation, does 
not appeal to us. In its subtler implications, 'mumuksutva' indicates 
an immediate benefit, which is directly proportional to the amount 
of effort invested. 

Mumuksutva is a deep desire to rid oneself of one's 
limitations, felt and experienced during one's intercourse with 
the world, whether it be through one's body, mind or intellect. 
A true seeker gets impatient with these physical, mental 
and intellectual limitations in living a full life and he who has 
come to protest vehemently against life's limitations and who 
is struggling earnestly to overcome them, is the mumuksu. The 
spirit of revolt against one's self shackling weaknesses is the 
spirit absolutely necessary in order to set forth in seeking new 
powers and gaining new strength. 



7. The Four Qualifications 
(18-30) 


^RTTFf I 

^5 *#im * WWcT II II 

sadhananyatra catvari kathitani manisibhih, 
yesu satsveva sannistha yadabhave na sidhyati. (18) 

18. Great sages have spoken of four qualifications for attainment, which 
when present ', one succeeds in the realisation of Brahman and in the 
absence of which the goal is not gained. 

The four prerequisites described in the previous verses are the 
determining factors in a seeker which ensure success. To the degree 
in which these four are present in a sadhaka, to that degree his 
success in spiritual endeavours is assured. Whenever a seeker 
struggling on the path does not make a definite progress, he should 
look within himself for the absence of these qualifications. 

Sankara is emphasising that a seeker must, first of all, try to see 
that he is fully equipped with these qualifications; and at all periodical 
reverses in spiritual progress, the sadhaka, instead of despairing, 
must intelligently evaluate himself and detect his own deficiencies. 

When a patient looks pale, the doctor will immediately 
examine him for deficiencies. To make up the deficiency, he will 
supply him with the necessary ingredients. Similarly, when a 
spiritual seeker is fagged out, it is never due to an external obstacle 
as people generally complain, but always because of a serious 
deficiency in his spiritual constitution. 

* - - * 
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adau nityanityavastuvivekah pariganyate, 
ihamutraphalabhogaviragastadanantaram, 
samadisatkasampattirmumuksutvamiti sphutam. (19) 

19. While enumerating the qualifications , first we count the ability 
to discriminate between the Real and the unreal; next comes a spirit 
of detachment from the enjoyment of the fruits of actions here and 
hereafter, after that is the group of six essentials such as sama and last 
is undoubtedly a burning desire for Liberation. 

Here, in sequence, the Acarya repeats the necessary attributes 
for a student who wants sure success on the spiritual path. While 
giving a rough outline of these, he elaborates upon the theme of 
viveka and vairagya. 

Though potentially there, viveka is not generally awakened 
in all men. However much actually intelligent the generation might 
be, it is the special privilege of a few to have the subtlety of intellect 
to delve deep into things and happenings and discriminate between 
the true and the false. Those who are sufficiently evolved, exhibit a 
greater keenness of intellect but those who do not have it, should not 
despair. For, it is not a God given bonus which comes to us from the 
heavens but it is the aroma of a well-developed and integrated mind 
and intellect. Where there is a large amount of viveka, it is safe to 
presume that the individual has a fairly well integrated personality. 

Running away from life in cowardice, retiring to a jungle in 
languor of intellect, unappreciation of things around and about 
us, denial of the bare necessities of the body - these are not 
vairagya. Many educated panditas too, tell us that detachment 
means a life of complete mourning and bereavement; an unnatural 
existence, which has nothing to do with the life lived by others in 
society. This interpretation is quite wrong and harmful. 
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As a result of one's discriminative capacity when one 
differentiates between the Real and the unreal in the world outside 
or in the world within, all false values automatically drop off. 
When once a thing is understood to be full of bitterness, pain and 
imperfection, rare is the man who will continue to court it. 

Invariably, we run after a thing only when we hope to 
get out of it a greater fulfilment of joy or peace. Once we come 
to the intellectual appreciation that the object is riddled with 
sorrow, our immediate attempt would be to get rid of it. 

Thus vairagya born out of viveka is what is meant by 
'detachment'. In fact, vairagya is the fulfilment of viveka 
and wherever the former is strong, the latter gains in essence 
and efficiency. 

Therefore, when Sankara defines 'vairagya', in the vocabulary 
of his times, as 'detachment from all the fruits of one's actions here 
and hereafter', he only means that a spiritual seeker must come 
to a sufficiently strong intellectual conviction that fruits born as a 
result of actions cannot be infinite. Hence he must, of necessity, be 
totally detached from them. These results of action reach us in the 
form of circumstances in the outer world and mental conditions 
within and when that mind reacts to those circumstances, we gain 
our day-to-day experiences. 

The other two requisites mentioned in verse 17 are repeated 
here - the six qualifications such as sama and a passion to redeem 
oneself (mumuksutvam). 


II Ro II 

brahma satyam jaganmithyetyevamrupo viniscayah, 
so'yam nityanityavastuvivekah samudahrtah. (20) 
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20. A firm conviction of the intellect that Brahman alone is Real and 
the phenomenal world is unreal is known as discrimination between the 
Real and the unreal. 

Here is a complete and exhaustive definition of the faculty 
of discrimination. In its application to a student of Vedanta, 
discrimination is the capacity to know the Real from the unreal 
from a mixture of things, for Truth or Reality is that which is 
changeless and ever-present. 

Just as scientists enquire about the basis of life by an 
analysis of the things of the outer world, so too, the scientists of 
the inner world, the rsis, tried to understand the fundamental of 
life in us. This 'fundamental' is that Truth which is changeless and 
omnipresent. So, when we enquire into life and try to understand it 
in its pure essence, we come to experience that Life which is present 
everywhere at all times. This universal factor, the substratum is 
what is meant by the word 'Brahman' in Vedanta. 

To come to a logical understanding and arrive at a 
complete intellectual appreciation of the fact that this permanent 
substratum alone is ever existent, changeless, formless, and 
therefore, immortal, is to understand that Brahman alone is 
Real and the world of plurality that we now cognise is unreal 
and imperfect, although it be Its magnificent and wondrous 
manifestation, changeable, impermanent and joyless. To build up 
life in this correct perspective and to order our existence on the 
basis of this value is called 'viveka' in Vedanta. 


II ^ II 

tadvairagyam jihasa ya darsanasravanadibhih, 
dehadibrahmaparyante hyanitye bhogavastuni. (21) 
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21. That desire to give up all transitory enjoyments gained through 
seeing , hearing and so on, and also experiences gained through 
equipments ranging from a mortal body to the form of Brahma is called 
'detachment '. 

A complete and exhaustive explanation of vairagya is given here. 
It is not only a detachment from external objects and circumstances 
that are conducive to joyous experiences, but it is a mental 
condition in which, the mind no longer runs after the phenomenal 
world in the hope of gaining peace or joy. The idea is that through 
discrimination when one has come to, at least, intellectually 
appreciate that sense objects have not in themselves any intrinsic 
value for joy and that they are ephemeral, naturally, the mind will 
never take wandering flights into the realm of the objects with a 
craving for them. 

It has been logically concluded in our sastras that a man's 
mind will constantly hover around and land on objects only when 
it is convinced that there are three desirable qualities in them. 
They are - a sense of reality (satyatvam) of the objects, a belief 
in their permanency (nityatvam) and a faith that they contain 
potentialities for satisfying our craving for joy (samahitatvam). 
When we understand through discrimination that the objects 
perceived through the senses are all in fact unreal (asat), ephemeral 
(anitya), and that they have no real capacity to give us joy, riddled 
with sorrow as they are, our minds will not pant after them. 

In Sri Jnanesvara's commentary on the Bhagavad-glta , the 
Yogiraja, beautifully brings out this idea in a series of inimitable 
similes. Describing the attitude of a man of detachment towards 
sense objects, he gives some examples, which are very striking and 
effective. He says that a man of true detachment will run towards 
sense objects with as much enthusiasm as one would rush out to 
embrace a dead queen's rotting body; with as much satisfaction 
as one would decide to quench one's thirst by drinking the pus 
flowing out from a leper's wound and with as much readiness 
as one would enter a boiling cauldron of molten iron to take a 
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refreshing bath. It is a very powerful way of expressing the idea 
that where the intellect has come to firm conviction about the 
hollowness of sense objects, the mind will not gush forth towards 
them with hopes and expectations of satisfaction therein. This 
sense of detachment that arises from a full application of one's 
discriminative faculty is called true 'vairagya'. 


II ^ II 

virajya visayavrataddosadrstya muhurmuhuh, 
svalaksye niyatavastha manasah sama ucyate. (22) 

22. The peaceful state of the mind when it rests constantly upon the 
contemplation of the goal after having , again and again , detached itself 
from the chaos of the sense objects through a process of continuous 
observation of their defects is called 'sama'. 

Sankara now enters into a discussion of the six qualities which are 
essential in the constitution of a mind and intellect for making a 
pilgrimage to their fulfilment in jnana. These are not enumerated 
to frighten away the unqualified. I have already emphasised that 
a discussion of the necessary qualifications in Vedanta is more for 
self-analysis and adjustment than for exercising a tyranny upon 
the seeker. 

The first among the six qualifications is sama - calmness 
of mind. This calmness descends upon the mind when it comes 
to rest in its meditations, free from the agitations created by its 
continuous desire for the sense objects. But when the mind is thus 
taken away from the sense objects, it cannot be relieved of its sense 
thoughts, all at once. 

It is the nature of the mind to entertain thoughts and if it 
has nothing better to do, it will dwell on one or the other object of 
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the world. Therefore, it is enjoined in all the yogas that the mind 
should be soaked some way or the other, with an idea, greater, 
nobler and diviner than sense objects. Unless we train the mind to 
revel in a subtler and diviner field, it cannot redeem itself from the 
field of ordinary pursuits. In bhakti, the devotee employs his mind 
constantly in the meditation of his beloved Lord and, therefore, the 
mind is automatically drawn away from its pursuits of sense objects. 

In the path of knowledge, in the early stages, the mind is 
to be given an alternative field for occupation. Therefore, a mind 
basking in the contemplation of the all-pervading Consciousness 
or Awareness, Brahman, alone is the mind that can successfully 
detach itself from sense objects. 

Not only should the mind steep and maintain itself in 
Brahman by meditating upon the glories of the goal, but it should be 
whipped away from its mischievous fields of false entertainments 
by making it constantly aware of the weaknesses and imperfections 
of the field of objects. The more we gain control over the mind and 
through that control withdraw it from its revelling in the field of 
finite objects, the more will it become equanimous, peaceful and 
serene and this condition of 'calmness in the mind' consciously 
brought about by a lived discipline is meant by the word, 'sama'. 


♦ rs r\ r\C 
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visayebhyah paravartya sthdpanam svasvagolake, 
ubhayesamindriyanam sa damah pariklrtitah, 
bahyanalambanam vrtteresoparatiruttama. (23) 

23. Steering both kinds of sense organs (of knowledge and action), away 
from their sense objects and placing them in their respective centres of 
activity is called 'dama' (self-control). The best 'uparati' (self-withdrawal) 
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is that condition of the thought waves in which they are free from the 
influences of external objects. 

In this verse we have the explanations of two more requirements 
of the mind and intellect which are essential in a aspirant. They 
are dama and uparati. 

Compared with sama, dama is a system of discipline 
concerned with a relatively outer field since it prescribes a control 
for the sense organs. To withdraw our mental rays that shoot out 
through the sense organs for the perception of their respective sets 
of objects and to absorb those rays of perception within the sense 
organs is dama or self-control. That is, dama is the control of the 
sense organs while sama is a condition experienced by the mind 
when it does not function in worldly activities but is quietly settled 
upon the contemplation of the supreme goal. 

When one has gained a degree of proficiency in sama and 
dama, uparati (self-withdrawal) automatically takes place, wherein 
the seeker's mental condition is such that, it no longer gets affected 
by any disturbances created by external objects. 

When we think of these requirements, it is possible that we 
think of them as very delicate, difficult and distressing feats, but in 
fact, the more we practise them, the more easily will we understand 
that. After all, this is but a verbal explanation of the state of mind 
of anyone who is trying to achieve or execute any great work. Even 
on a material plane, we find these qualifications are essential for 
a person who wants unqualified success in his activities. In any 
successful businessman too, we observe a certain amount of self- 
control within as well as without and also uparati, at least while 
he is at his desk. Of course, the comparison of these qualities with 
the qualities exhibited by the materialist or the money hunter is not 
fair because a seeker needs a subtlety a million times more than 
the materialist does. Yet to a large extent, we can appreciate and 
understand the qualifications within ourselves when we watch for 
them and experience them as available in our workaday world. 



The Four Qualifications 
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sahanam sarvaduhkhanamapratikarapurvakam, 
cintavilaparahitam sa titiksa nigadyate. (24) 

24. Titiksa is the capacity to endure all sorrows and sufferings without 
struggling for redress or for revenge , being always free from anxiety or 
lament over them. 

Describing the fourth psychological qualification in a man of 
true spiritual stamina, Sankara gives a full and scientific definition 
of the quality of silent endurance which is glorified in all the 
religions of the world. Meek surrender and silent suffering are the 
watchwords in all religious disciplines. This quality to endure and 
to suffer for a cause which has been accepted by the individual as 
the ideal and the perfect, finds a place in every great philosophy 
whether it is religious or secular. In order to bring about a revolution 
even in the world outside, the revolutionaries are called upon to 
make silent sacrifices in order to establish it in life. How much 
more essential is it then, in the inner revolution of an individual 
who is trying to free himself from his psychological and intellectual 
confines? This spirit of titiksa is to be cultivated and pursued to 
ensure success in all schemes of subjective rehabilitation. 

It is a great pity that many people indulge in acts of perversion 
in the name of titiksa. I have met a number of unintelligent people 
who, in the name of spiritual seeking, persecute themselves 
physically and mentally and as a result of their self-persecution, 
all they gain at the end of years of suffering is a crooked, ugly 
deformed mind! They do not ever achieve the least amount of 
inward beauty or perfection. 

Discarding clothes or starving oneself to a skinny existence, 
denying the body its bare necessities or giving unnecessary pain 
to the mind, running away from life or preserving oneself on 
inhuman diets in solitary caves, living an animal's life open to a 


43 



V ivekacudamani 


brutal climate or breaking the body in an effort to make it endure 
more discomforts - none of these is true titiksa. And yet, how many 
blind seekers have floundered on this rock of ignorance. 

Titiksa (forbearance) is that faculty of the mind which it 
maintains when intellectually it is governed by a tempo and a 
conviction which is complete and self ordained, divine and noble. 
When the intellect is fully convinced of its accepted values of life, 
of the sacredness of its goal, thereafter in trying to gain it, the mind 
smilingly faces all difficulties and obstacles. This capacity of the 
mind to accommodate cheerfully all its vicissitudes and patiently 
ignore any obstacles that might come in its way is titiksa. 


STT ^cTT -Hf&tol 11 ^ 11 

sdstrasya guruvakyasya satyabuddhyavadharana, 
sa sraddha kathita sadbhiryaya vastupalabhyate. (25) 

25. That by which one understands the exact import of the scriptures as 
well as the pregnant words of advice of the preceptor is called 'sraddha ' 
by the wise , by this alone does Reality become manifestly clear. 

Sraddha is the fifth of the qualifications found necessary in 
an aspirant. Perhaps no other spiritual term has been so badly 
mauled by the priest class and so profitably polluted by the laity 
in Hinduism. 

In the name of sraddha, a perverted set of priests start trading 
upon the highly credulous but extremely ignorant community, 
shamelessly but successfully. Sraddha is not blind faith, as it is 
generally understood. It is very clear in the definition of the Acarya 
that sraddha is a healthy attempt at a clear intellectual appreciation 
of the secret depths of the significances underlying the words of 
the scriptures and the Teacher. 
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Indeed, this is an essential requisite for anyone trying to 
master the truths of the scriptures. The scriptures give us, through 
a technique of suggestions, as clear a description of the infinite 
Truth as is possible through finite sounds and words. As such, 
the pure Consciousness which is the core of Reality cannot be 
defined or expressed in words and this supreme point of human 
evolution can only be indicated by the scriptures. So, an honest and 
sincere effort on the part of the readers and students is absolutely 
necessary if the words indicating the Truth are to be correctly 
interpreted, understood and efficiently made use of. This capacity 
through effort to realise the words of the scriptures in all their 
suggestiveness is termed as 'sraddha'. 

We need a certain amount of sraddha even in our everyday 
life. When my friend narrates to me how he fell in love or how he 
was insulted by someone, in his narration it is not so much the 
words that give me a complete idea of what he experienced but 
my sraddha in his words that illumines for me in all vividness his 
experiences. If in the material world it is my sraddha in the words 
of the poet that makes me see the face of beauty, if it is my sraddha 
in the strokes and colours of the canvas that makes me realise the 
experience of the artist, if it is my sraddha in a given prospect 
that gives me a glimpse of its message of beauty and innocence, if 
in the gross outer world sraddha is so essential, how much more 
should it be so in my attempt to understand the suggestive beauty, 
the indicative message and the implied meanings of the pregnant 
words of the scriptures and of the Teacher? 


drHHMHIHc^ib d ^ MtR-^ 1 dkWHJI ^ II 

sarvada sthapanam buddheh suddhe brahmani sarvatha, 
tatsamadhanamityuktam na tu cittasya lalanam. (26) 
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26. Samadhana (tranquillity) is that condition when the mind is 
constantly engaged in the total contemplation of the supreme Reality and 
it is not gained through any amount of intellectual oscillations. 

In any country, generally the atheists or the vehement critics of 
the scriptures attract the people towards an independent enquiry 
into the main texts and there is nothing basically wrong in this. 
But when we find that our men of culture, supposedly living the 
values that have been advised, behave as low despicable creatures 
with crumbling values, necessarily, the man of average intelligence 
immediately comes to the conclusion that there is something 
fundamentally wrong with the tradition. It is the lip-Vedan tins 
and pseudo-seekers who have damaged our sacred edifice of 
perfection and Truth more than a Ghazni or an Aurangazeba. It 
is these half-baked Vedantins and bhaktas who have dealt mortal 
wounds upon the revered body of our society. 

As we look around, we find that society falls into two groups 
- the 'believers' and the 'non-believers'. Even among the believers 
there are those who, in their cowardice, dare not face life squarely 
and have, therefore, come to blindly accept some superstitious 
ideas of religion. They live their lives aimlessly in undefined fears 
and vague trembling. Such ineffectual beings, roaming about in 
languorous idleness are only procreating more and more non¬ 
believers in a healthy society. Those who are alive to the beauties 
of life and the dignity of human existence, who believe in the noble 
things of life, such educated and healthy men do not subscribe to a 
faith that parades itself as self suppression and a froglike existence 
in their mental and intellectual lives. 

Samadhana, as it is understood today, is an indifferent 
attitude towards both good and bad, especially towards insults 
and failures, threats and despairs. It is believed that samadhana is 
the mental attitude of an individual who has completely hardened 
himself and has grown to be insensible to the lashes of failures and 
the arrows of insult. 
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The Acarya's definition does not sanction such a 
superstitious belief. Sankara is quite emphatic when he defines 
samadhana as a state of poise and tranquillity that the mind gains 
when it is trained sufficiently to revel continuously in the concept 
of a perfect ideal, at once, universal and omnipotent. 

Samadhana is not a state of the mind where, in cowardice, 
the individual sits quietly, not daring to face life and its challenges, 
but at the same time, in the secret of his bosom, goes on lamenting 
against the scheme of destiny that he has to face in life. The tossings 
of the mind created by passive revolts against life are his only gains 
and if physically and intellectually he accepts them all silently, in 
consummate cowardice, it is not samadhana. Samadhana is the state 
of mental equilibrium which comes to one, when intellectually one 
has unshakeable foundations and mentally when one soars to the 
highest pinnacles of greater vision. 

When we are on the ground, our neighbours may be a 
nuisance to us. There may even be bitter hatred between us, say, 
because of a land dispute. But when we have taken off in a plane, 
these bickerings seem to have no meaning; from those tremendous 
heights, my property and my neighbours's property seem to merge 
into one unbroken expanse of beauty. In an aerial view of the world, 
there are no disquietening mental agitations because in that vision 
of oneness, the little differences of opinion about a boundary line 
pale into insignificance. 

Similarly, when a spiritual aspirant raises himself into 
greater ambits of spiritual vision, his mind can no longer entertain 
any agitations at the ordinary levels of likes and dislikes. This poise 
gained as a result of constant contemplation on the Supreme and 
Divine is termed as 'samadhana'. And naturally, this becomes a 
special qualification for every seeker on the path. 

So then, these are the six great qualifications that are essential 
psychological traits in a fully evolved man who alone can walk the 
last lap of this journey with hope and success. 
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ahankaradidehantan bandhanajhanakalpitan, 
svasvarupavabodhena moktumiccha mumuksuta. (27) 

27. Mumuksutva is the impatient and burning desire to release oneself 
by realising the real nature of one's Self from all bondages of egoism to 
the body and so on , which are bondages created by ignorance . 

In this discussion, we have spoken of (1) discriminative capacity to 
separate the Real from the unreal, (2) capacity to detach ourselves 
completely from the false which we have now rightly understood 
as unreal, (3) calmness, self-control, inner peace, forbearance, faith 
and self settledness, which are the positive qualities of the head 
and heart to be consciously developed. Now, last in the series, (4) 
a complete definition of the spirit of seeking that is essential in 
every neophyte is given. 

The burning aspiration of a seeker should not be an idle 
enthusiasm to gain some unknown goal through some mysterious 
intervention of a God or a Teacher. He should definitely know what 
are his limitations and also the causes for them. He must be clear 
about his goal and the various techniques and paths by which he 
can attain it. All these points are hinted at in this small, pithy verse. 

Because of the non-apprehension of our real nature, 
misapprehensions about ourselves arise in our mind. The 
identification with the body, mind and intellect, together called 
the 'ego', is what gives us our sense of limitations. The limitations 
do not belong to the Self, for It is Infinite and Absolute. It is 
Perfection. While forgetting our real nature we come to look 
upon ourselves to be something other than what we actually are 
and this misconstrued personality is the sufferer, the finite, the 
mortal. To rediscover ourselves is to end all our sorrows. This is 
the consummate point of evolution. 


48 



The Four Qualifications 


A Lalaji after a substantial meal retires to a comfortable bed 
with his wife and children to take rest. There he dreams that he 
is a destitute in a wide world where, in a jungle, famished and 
broken of spirit, he is looking for safety and shelter. He is pursued 
relentlessly by a hungry lion. The Lalaji pants and runs to save 
himself and consequently jumps into the Ganga and the touch 
of the cold water wakes him up only to find that he is profusely 
perspiring in his own little room. 

The dreamer in Lalaji forgetting his own real identity, in which 
he was in all security sleeping with his wife and children came to 
identify himself with his own mental creation and thus became the 
destitute of his dream. The moment he woke up, he rediscovered 
his real identity. He need not then run to the closet to take his gun, 
open the door and walk out into the darkness, if not to kill, at least 
to frighten the lion. The moment he woke up, he understood that 
he had never been famished and that he was never in a jungle and 
that the lion was nothing but a creation of his own mind. 

In the ignorance of our real nature, we start identifying with 
our egocentric concepts such as, T am the body', T am the mind' 
and T am the intellect' and thereafter, the conditions of the body, 
mind and intellect, in my stupidity become my conditions. To end 
this ignorance is to gain the wisdom of Reality. 

He who has understood the logic of the true philosophical 
concept of the Self and the explanation as given in Vedanta of 
his seeming sense of finitude and limitations is the true seeker. 
Therefore, it is evident that a mumuksu is not a blind seeker 
vaguely wanting some unknown pleasure or development within 
himself by the practice of some pseudo spiritual activities, pursued 
only at a given time during the day. To be a seeker only for half 
an hour in the morning and another half an hour in the evening is 
not to be a right pursuer of knowledge. 

To rediscover ourselves is to invite into our life, the cognition 
of a greater intellect and a divine Consciousness. In order to turn 
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the entire beam of my Consciousness upon myself, I need to purify 
my mind and intellect and then slowly and steadily give them a 
turn so that they may come to contemplate upon themselves. This 
inner revolution cannot be accomplished as a half-hearted hobby 
but it can only be the result of a lifelong dedication and full-time 
endeavour. Such a true seeker who is ready to live every moment 
of his life in a diligent pursuit of the Real is a mumuksu. 


jp: Wt SlfSJ RC II 

mandamadhyamarupapi vairagyena samadina, 
prasadena guroh seyam pravrddha suyate phalam. (28) 

28. Half-hearted and mediocre aspirations in a seeker may also come 
to hear fruit, being increased by the grace of the Guru and by means of 
renunciation, calmness and so on. 

The burning desire for redemption from one's known weaknesses 
and limitations can be increased and kept at its highest tempo when, 
through slow but steady pursuits of the six qualities enumerated 
above and through detachment, one develops them. By developing 
a capacity to discriminate between the Real and the unreal, when 
one has gained an easy control over oneself in renouncing that 
which is unreal, when one has psychologically cultivated by steady 
and conscious effort the qualities of self-control, tranquillity of 
mind, inward peace, endurance, faith and mental poise, then one's 
aspirations gain an edge and an irresistible effectiveness. 

These four great qualities have among themselves such a 
relationship, that having developed one, the others too come to 
flourish in the personality. So even if one has only half-hearted 
or mediocre aspirations, one need not despair. If one assiduously 
cultivates any one of these qualities, one will definitely feel a 
greater longing for the Highest. 
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The 'Guru-grace trick' has been a very lucrative profession 
in our country in recent years. The credulous public demanding 
cheap methods for the highest gains becomes an easy prey for 
the self-appointed gurus. Without any investment, if a young 
man wants immense and quick gains, there can be no better way 
than to become one of these unscrupulous gurus. The 'trade' has 
fallen to such depths that now there are gurus available who can, 
through the nations' postal service, send to their distant disciples 
packets of grace and glory of curative strength, failure-proof 
talismans, child-bearing seeds or even packets of God's own 
vermilion glory. All these, mind you, at a reasonable rate 
quoted ex-godown! Sankara's statement here does not, of 
course, advocate such a free trade in ignominy. 

A true Teacher of inner vision and perfect life cannot, by 
any logic, come to dispense a greater share of his grace on people 
of his choice nor can he withhold his grace from some others. In 
fact, the distribution of grace is not controlled by the Guru but 
depends upon the capacity of the recipient. 

The perfected man, living absorbed in the Self, equally 
disseminates joyous perfection, cheer and bliss to all, at all times. It 
depends upon the equipments that approach him to take a greater 
or a lesser share of it. 

The ocean does not put a ban upon the quantity of water that 
you can carry from it, the limitations are the limitations of your own 
pot. The sun does not ration its light from house to house or from 
room to room, but it is the walls that deny the entry of sunlight 
into a room. The river flows, everything depends upon the canals 
that you can cut to take its water to your land. 

Similarly, the Guru living in perfection, gives out knowledge 
in the language of his own intimate experience and it is up to the 
individual seekers to get for themselves as much benefit as they can. 

This shows that when a seeker has developed in himself 
viveka, vairagya and sadsampatti, his mumuksutva increases 
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automatically and he who has these four qualities can come in 
contact with the Guru more profitably. The greater the degree to 
which they manifest in an individual, the more will he be in tune 
with the Master and he will be able to understand the significance 
of the Teacher's words completely and exhaustively. 


II ^ II 

vairagyam ca mumuksutvam tlvram yasya tu vidyate, 
tasminnevarthavantah syuh phalavantah samadayah. (29) 

29. Calmness and other practices have their meaning and they bear 
fruit indeed, only in him who has an intense spirit of renunciation and 
yearning for Liberation. 

There are many seekers who, having practised for long the six 
requirements such as calmness and so on, complain that they have 
not progressed at all. The practices of Vedanta are not a training 
in ethics or morality. These great qualities are mainly to create 
an ethical and moral atmosphere in the psychological field of the 
neophyte. There are many spiritual cowards who ask, 'Merely 
by living an honest life can we not reach the perfection which is 
explained as godhood?' This question has become very common 
these days and people in confusion and perhaps intellectual fatigue 
refuse to make a thorough study of the sastras. 

Such people claim for themselves a 'true living' in their 
honest endeavours in life. They say, 'I am very dutiful, I earn 
honestly, I look after my home and my dependants and to the 
extent I can afford it, I share my wealth with others in a spirit of 
charity, I believe that I am a nobler soul than those who practise 
the so-called spiritual discipline.' 


52 



The Four Qualifications 


This wrong notion has been blasted by Sankara in his 
statement that the qualities of self-restraint, self-control, purity 
and so on, can bear fruit only when they are in an individual who 
has a complete sense of detachment born out of discrimination 
and a burning aspiration to surmount the limitations of his mortal 
existence. The destiny of some of those, I have met, who were 
living an 'honest life' all the time is indeed heart-rending. They 
live in the world in sensuous excesses, running after the mirage 
of wealth, power, popularity, enjoyments and so on, and though 
their means are fair their goal has always been low and finite. So 
in the pilgrimage through life whenever they come across a ditch 
of hatred or a mount of challenge, they sit back fatigued and 
weary and blame religion and their own philosophy based upon 
hollow and meaningless ethical living. Since spiritual evolution 
is not the outcome of their 'pure' living, whenever the scheme of 
things around them changes, they find themselves lost. Without 
spiritual stamina, no one can stand up to the threats and onslaughts 
of circumstances in life. It is, therefore, that sama, dama and so 
on, cannot bear fruit unless they grow in a heart watered by 
detachment and ploughed by an intense wish for Liberation. 


*RT Michel t13 3IHI^MHI3c1I II \° II 


etayormandata yatra viraktatvamumuksayoh, 
marau salilavattatra samdderbhanamatrata. (30) 

30. Sama and so on, become as ineffectual as the mirage in the desert for 
him who has a weak detachment and yearning for freedom. 

The idea expressed in the previous verse is now reinforced with 
another statement. Sankara says that sama and so on, cannot 
even effervescence in a bosom where detachment is weak and the 
yearning for Liberation brittle, spasmodic and eccentric. Seekers, 
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who are now facing a blind alley in their progress may, very well 
look back upon their own wasteful days and re-equip themselves 
for a surer and faster flight to success. A correct understanding 
about themselves will certainly give them the secret key to the 
halls of success. 

In those, who have, neither the spirit of detachment from 
the unreal, nor a consistent aspiration to evolve, true calmness 
and so on, cannot flourish. The Acarya says that in such people 
self-control, self-restraint, joy and happiness are all mere delusion, 
they are only a similitude of Reality, they do not thrive well and 
flower forth to bear fruits. This, we can observe even among many 
of our present-day Mahatmas who, by their dress and profession, 
declare their detachment and mumuksutva and yet, in their life, 
they seek to enjoy no calmness and so on, to experience no joy, to 
practise no self-control. In such individuals where true vairagya 
and mumuksutva are absent, sama, dama and so on, can never 
bear fruit or grow or even germinate. 
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moksakaranasamagryam bhaktireva ganyasi, 
svasvarupanusandhanam bhaktirityabhidhiyate. (31) 

31. Among the instruments and conditions necessary for Liberation , 
bhakti alone is supreme. A constant attempt to live up to one's own real 
nature is called single pointed devotion. 

Assuming that the seeker has a large share of intelligent detachment, 
a conspicuous amount of anxiety to liberate himself from his inborn 
weaknesses and also a fully developed moral and ethical life, the 
question comes to one's mind, 'What practice should one adopt 
in order to integrate oneself into a proportionately beautiful, 
divine existence?' 


According to Vedanta, the means of self-integration 
on the path of knowledge is atma-vicara or constant meditation 
upon the nature of the eternal Self, but Sankara makes use 
of a popular word to indicate the subtle practice of meditation. 
For this, there are critics who complain that the Pracchanna 
Bouddha (the 'veiled buddhist' as they sometimes call 
Sankara) is playing upon the credulity of the people and luring 
them into his own den. There are dvaitins who criticise this 
verse and say that the Acarya is deceiving true seekers by the word 
'bhakti', misinterpreted and misconceived as pure meditation. 

Sankara says that bhakti is the path but he adds a codicil 
explaining the term 'bhakti'. According to him, bhakti is not 
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a practice of beggary at the feet of a noble ideal, however 
transcendental it may be but he defines it openly as a constant 
and consistent effort at raising the ego centre from the welter of 
its false values to the memory and dignity of Selfhood. 

In thus, defining bhakti, Sankara cannot be criticised, at 
least not by those who understand what he says. Bhakti as it 
has come down to us today, represents almost a superstitious 
conception, stinking in its decadence, a moral dread, a 
disgusting intellectual slavery, a crawling mental attitude, a 
blind dependence upon a supreme God to take us away from all 
our self-created mischief. So, we find a self ruined society being 
faithfully courted by a profit seeking priest class, functioning 
generally from spiritually polluted centres, which have come 
to be called temples. Those who visit temples with seeming 
symptoms of devotion, after psychoanalysis, are found to be a 
set of helpless personalities with neither the courage to face life 
nor the conviction to renounce, neither the mental stamina to live 
nor the intellectual vigour to enquire, neither the imagination to 
believe nor the daring to disbelieve. They are mainly a crowd 
of men flocking towards the sanctum, half in fear and half in 
deluded hopes. 

Such a devotee, in the presence of his brimstone raining 
God who will be angry at every weakness of the mortal, but can 
be a convenient abettor of the devotee's own criminal intentions 
in society and life, cannot be expected to grow spiritually or to 
gain any satisfaction from his religion. This is an ugly caricature 
of the great theory of bhakti as expounded by Vyasa in his Narada 
Bhakti Sutra. According to the Narada Bhakti Sutra God-devotion 
has been described as para-anurakti, the supreme unquestioned, 
unmotivated love for the Lord, which seeks no reward. 

As Khalil Gibran beautifully puts it, 'Love gives naught 
but itself and takes naught but itself, love possesses naught, 
nor would it be possessed, for love is sufficient unto love.' This 
being so, the best of love is in the lover's attunement with the 
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beloved. The attunement is successful to the degree the lover 
identifies himself with the beloved. 

Thus, identification is the measuring rod of love. When the 
identification is complete, love is fulfilled. Identification of the 
little ego with all its weaknesses, imperfections and limitations, 
with the absolute Reality, Perfection, Bliss, Knowledge, is achieved 
through a constant remembrance of the nature of the Self. When 
the finite ego gets released from its false notions of limitations, 
it discovers itself to be nothing other than the Supreme and in 
this self-discovery, it experiences complete identification with 
the Self. Then alone is love entirely fulfilled. 

This process is accomplished through a constant awareness 
of the Divine in us, which can be maintained only if we maintain in 
ourselves an unbroken stream of divine thoughts. So anusandhana 
when it is unbroken, it increases the frequency of divine thoughts 
in us and when the frequency of such thoughts comes to the degree 
of frequency with which the ego-idea now persists in our hearts, 
we shall be able to experience the Divine as intimately and freely 
as we experience now our egocentric life. 

Therefore, when we re-read the verse with a correct 
understanding of the practical implication of atma-vicara and 
the suggestions of bhakti-marga, we find that Sankara is only too 
right when he says that for those who want to walk the path of 
knowledge and reach the Ultimate, the most efficient technique is 
bhakti, restated in its correct meaning. 



9. Courtesy of Approach and 
Questioning (32-40) 
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svatmatattvanusandhanam bhaktirityapare jaguh, 
uktasadhanasampannastattvajijhasuratmanah , 
upastdedgurum prajham yasmadbandhavimoksanam. (32) 

32. Others say that 'bhakti' means a constant enquiry into the real nature 
of one's own Self one who has the above-mentioned qualifications and 
is anxious to know the Self must , therefore , devotedly serve a Teacher , 
well-established in Knowledge, for redeeming himself from bondage . 

Continuing the definition of bhakti, Sankara quotes some other 
great writers who had declared before him that true devotion 
lies in a constant awareness of one's real nature. There is a subtle 
difference between the previous definition and the present. The 
previous definition prescribes the path by which devotion is 
gained, and this one declares love as its own goal. One is said to be 
devoted to his profession when he is constantly aware of his duties 
in his profession. A full-time dedicated life towards any activity 
is called, even in everyday life, as devotion. Examples of devoted 
wife, devoted son, devoted husband, devoted student and so on, 
are not uncommon usages in our language. 

To live as the Self and to meet others in life, standing 
upon this solid foundation of the true nature of the Self, is the 
culmination of knowledge and this is termed by Sankara as 
'bhakti'. That is, he defines bhakti as both the means and the end, love 
is the means to gain love. The path of the seeker is to love through love. 
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In thus hinting at the glory of devotion, the author 
continues prescribing other practices necessary for a seeker of 
Vedanta during his evolution. A seeker who has the necessary 
qualifications, in order that he may be redeemed from his 
inner weaknesses, attachments, animalisms and false values is 
advised to serve with devotion a Teacher who is well- 
established in the experience of the Self. 

We have already the guru-trick in India (see commentary on 
verse - 28), which has made a credulous society fall so precipitously 
into the depths of utter decadence. As without an instructor we 
cannot learn even a simple thing like opening the door of a car, 
or typing, or even the art of eating, we cannot deny the need of 
a Teacher for instructing us to live intelligently. The difficulty 
nowadays is to find the right type of Teacher whom the scriptures 
call the Guru. Sankara indicates the qualities of the Guru by the 
pregnant expression, 'prajnam', meaning, one who is established 
in the intimate experience of the divine Consciousness in himself. 

Upasana of the Guru is not a mere servile attendance upon 
him in an attitude of growing disgust or in a mood of melancholy 
dissatisfaction. The disciple, out of sheer love and reverence for 
the Master, forgets himself and serves him at all times and in all 
possible ways thereby the student is made to remember constantly, 
the glories and the noble qualities of the Master. This constant mental 
awareness of the ideal through the person of the Guru slowly and 
steadily raises the moral tempo and ethical goodness in the neophyte 
who finds himself well-established in his inner purity which would 
otherwise have taken him painfully long years to develop. 

Again, this sort of Tovemaking' with the Guru, not through 
the heart and its sentiments but through the intellect and its 
idealisation, makes the disciple efficient to set himself in unison 
with the Master which is essential for the student if he is to really 
benefit by the Master's original ideas, minted in the seer's own 
inner experiences. When suggestive words of deep import are 
given out by a Teacher in his moments of inspiration, the student 
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at once understands the Teacher. It is for this reason that Sankara 
is compelled to declare that as a result of Guru upasana, the disciple 
becomes capable of liberating himself from his limitations. 







rs C » 


STcTTHJI ^11 


srotriyo'vrjino'kamahato yo brahmavittamah, 
brahmanyuparatah santo nirindhana ivanalah, 
ahetukadayasindhurbandhuranamatam satam. (33) 


33. He who is well versed in the scriptures, sinless, unafflicted by desires, 
a full knower of the Supreme , who has retired into the Supreme, who is 
as calm as the fire that has burnt up its fuel, who is a boundless ocean 
of mercy that needs no cause for its expression and who is an intimate 
friend of those who have surrendered unto him. 

Sankara exhausts his list of adjectives in enumerating the qualities 
of the true Guru to supplement his declaration that the Master 
should be well-established in the supreme Consciousness. He 
adds here certain qualities which, on a closer observation reveal 
that every Man of Realisation and Wisdom cannot aspire to and 
become an efficient Teacher of spirituality. To guide and instruct 
a deluded soul and help him to unwind himself and unravel the 
knotty traits in him, one must have something more than a perfect 
experience. The Teacher must, no doubt have full realisation but he 
must also have a complete grasp of the great scriptures. Without 
the study of the scriptures even the Self-realised Master will not 
have the language or the technique of expression to convey his 
profound knowledge to his disciples. 


Apart from spiritual knowledge and erudition, the Guru 
must also have great self-control and the immense riches of a 
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well-developed heart. He must have an irresistible flow of mercy 
which demands no special cause for its manifestation, especially 
when it descends upon those who have surrendered themselves 
to him, having reached his feet as spiritual refugees. 

It is well-known that in all constitutions, laws are prescribed 
for both the governors and the governed. Since this is a text laying 
down the rules for spiritual progress, Sankara is as vehement in 
prescribing specifications for a true and honest Teacher as he is in 
describing the prerequisites for a spiritual aspirant. 


dHKI^f ^ ^TrPTT | 

TOT 4^^ld<^HIcHd: II II 

tamaradhya guruth bhaktya prahvaprasrayasevanaih, 
prasannam tamanuprapya prcchejjhatavyamatmanah. (34) 

34. Worshipping that Guru with deep devotion , when he is pleased with 
your surrender , humility and service, approach him and ask him to 
explain what you must know. 

It is clear that no amount of enquiring into or discussing with a 
Teacher is of any avail unless the student has taken enough time 
to tune himself up to the Teacher. The essence of satsariga lies in 
perfect attunement (at-one-ment). 

Spirituality is not something that we can start discussing 
and arguing among ourselves to while away an idle hour. It is 
to be understood in an atmosphere of peace and tranquillity, 
for, this understanding is an attempt at comprehending the deep 
experiences of the Master, expressed not so much through his words 
as perhaps, through the ring of sincerity that the words carry when 
they come from his heart throbbing with his own nistha. Therefore, 
Sankara here explains how a seeker should approach the Teacher 
and learn first of all, to love him, trust him and later on, through 
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love inspired acts of service, become receptive and establish an 
intimate rapport filled with reverence; such a relationship alone 
will yield results. Therefore, Vedanta is almost overemphasising 
the method of approaching the Teacher. These days, unfortunately, 
we find seekers who think nothing about calling over the phone to 
enquire from the Teacher at the other end of the city about the goal 
of life, the path and the means and so on. Such a telephone tuition 
is not possible in spirituality and the seeker of a spiritual life and 
religious truths is asked to approach the Master in an attitude of 
reverence and surrender. Then alone can the Teacher acquaint the 
disciple with the knowledge of the Self. 

In this verse, it has been indicated very clearly that seekers 
should not misuse the Teacher and discuss with him secular 
questions or domestic problems; it is almost prohibited. He should 
be asked only about the special knowledge of the Self in which 
he is perfect. 


'HlfavW-M qf?TrT I 

|| ^ || 

svaminnamaste natalokabandho karunyasindho patitam bhavabdhau, 
mamuddharatmlyakataksadrstya rjvyatikarunyasudhabhivrstya. (35) 

35. O Master! O friend of those who reverentially surrender to thee! Thou 
ocean of mercy! I salute thee; save me, fallen as I am into this sea of change, 
with a direct glance from thy eyes which rain nectarine grace supreme. 

Characteristically oriental in style, the poet in Sankara here 
extends himself beyond the pale of the philosopher in him. Any 
estimate of Sankara as a philosopher cannot be complete without 
recognising the poet in him, for there are moments when, even 
while writing his commentaries upon the Upanisads, he forgets 
that he is a philosopher to whom economy of words and precision 
of expression should be a religion. At times, the poet Sankara 
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outranks the philosopher Sankara. This verse is an example where 
he uses expressions full of hyperbole. The modern newspaper 
reading generation may not easily appreciate the poetic beauty of 
the verse unless it is hauled up and made to notice it. 

This is a verse that provides the seekers with a perfect 
prayer addressed to the Guru. Prayer is not begging, although 
in all religions of the world today, it has come to gather almost a 
scandalous and painful meaning of beggary. To beg of the Lord 
for something or the other for the sake of which we chant and sing 
glorified words of praise along with offering sweets and candles, is 
an act of pulling down the edifice of the immortal and the perfect to 
the level of desire ridden human creatures. God in His own glory 
needs none of our glorifications nor has He any desire to partake 
of the objects that the devotee in his love can offer Him, He being 
the giver of all and ever the perfectly satisfied. 

Yet, how is it that every Prophet, irrespective of the place 
and the period of his manifestation has invariably advised his 
devotees to approach the Lord with offerings and prayers? In the 
sayings of these Prophets, the eternal Masters of the world, we 
invariably notice that they have emphasised the idea that God is 
not purchasable nor is He available for one's persuasions to be an 
ally in one's animalistic activities. But a true devotee is advised 
to surrender himself at the feet of the Lord through prayer, love 
and devotion in order that during the surrender, the nobler and 
the diviner in him now lying dormant may come to manifest itself. 

Here is a trick of 'stooping to conquer!' While the loving 
devotee prostrates to the idol, he also surrenders his ego, the 
vanities of false values in him and his attachments to his body, 
mind and intellect. 

It is these false attachments that lower one to the level of 
an animal and effectively screen one away from one's true divine 
nature. The surrender of the ego is the unveiling of the Divine in 
oneself and the degree to which the Divine is manifested; to that 
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degree the individual raises himself in his potency to face life and 
to remain equanimous in all circumstances. 

Here a student of Vedanta is asked to surrender himself to 
the Guru and to praise him in kirtana and serve him with meek 
surrender. This prescription is not meant to make the student 
intellectually a slave to the Teacher but these practices, when 
pursued for some time, easily make the student fully tuned up 
to the Teacher's heart. What the Teacher has to convey is the 
experience of the Transcendental and as the Infinite cannot be 
defined in finite words, the words of the Master can echo their 
message only in a bosom that has been stilled in complete love. 

Any discordant notes arising in the bosom of the disciple 
create disturbances which molest, rape and disturb the true 
significance of the scriptural words used by the Master during his 
discourses. In order that we ourselves may not create any discordant 
notes and destroy the harmony, we, as students, are asked to serve 
and surrender, to pray and worship at the Master's feet. 


4ft to qrcqnt ^ n ^ n 

durvarasamsaradavagnitaptam dodhuyamanam duradrstavataih, 
bhltam prapannam paripahi mrtyoh saranyamanyadyadaham na jane. (36) 

36 .1 am being roasted in the blazing infernal fire of change; I am being 
tossed by the cruel storms of misfortune; I am terrified (within and 
without). O Lord! Save me from death; I seek refuge in thee, for I do 
not know of any other harbour wherein to seek shelter. 

A comparison of the rhyme and rhythm of this verse with those of 
the previous one gives us an idea of the mastery of Sankara's pen 
in poetry. If the former is a melodious flow of peaceful tranquillity, 
a flow that removes all the clogs of the heart and allows it to move 
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freely into molten love and liquid surrender, this verse, in its brisk 
trot, exhibits in its very rhythm and sound an irresistible impatience 
and pressing urgency. 

The first line in the verse explains the dangers to which the 
seeker is exposed, while in the second line we have an indication 
of the dangers that he realises are besetting him from within. In the 
outer world of contact with things he is overwhelmed by sorrows of 
an ever-changing pattern, while in himself he recognises an endless 
storm caused by his likes and dislikes, his loves and hatreds, his 
hopes and disappointments. These two lines beautifully summarise 
the experience of finitude which is the lot of every seeker before 
he enters the hall of wisdom. 

It is only when an individual develops his sensibility, subtle 
enough to recognise these weaknesses in life that he comes to 
feel such a pressing urgency for Liberation. When he experiences 
this, he comes to demand of the Guru, safety and shelter from 
the threatening cries of death with their poisoning evil experiences 
in life. We should not construe death to mean only the experience 
of dying which is the lot of all beings, but it is to be understood in 
its broadest sense as the poison of finitude. Every moment there is 
death, as each experience dies away, and out of its ashes springs 
the next circumstances to be experienced.The disciple is asking for 
guidance to the realms beyond death, a state of living in which the 
experience of life is the continuous, homogenous. Bliss Absolute. 

This verse again is a prayer addressed to the Guru coming 
from the bottom of the student's heart, thereby making his 
attunement with the Guru perfect and complete. 


5TRTT HdUkd dU«-dd£l+fed = ^rf: I 

dl-W-ri: II ^ II 

santa mahanto nivasanti santo vasantavallokahitam carantah, 

tirnah svayam bhimabhavarnavam jananahetunanyanapi tarayantah. (37) 
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37. There are peaceful and magnanimous saints who live, like the spring 
season, for the good of humanity. They have crossed the dreadful ocean 
offinitude through their own efforts and with no ulterior motives; they 
also help others to cross it. 

A Man of Realisation instinctively becomes a lover of the whole 
universe. Like spring, his is a love which demands no cause to 
flower into a wealth of blossoms. He who has discovered that 
the Self within himself is none other than the all-pervading 
Consciousness which is non-dual, he instantaneously discovers It 
to be in the core of all pluralistic forms around him. 

Living as he does in this intimate understanding of 
oneness, he cannot but love others as his very own Self. In his case, 
universal love is not an art to be practised, not a formality to be 
followed, nor a goal to be reached, it is his very life breath. This can be 
brought within the understanding of the laity through a comparison. 

There can be no occasion for you to feel a constant hatred 
for any part of your own body. Even if your hand or your leg 
gives you a dose of pain, your anger towards them cools down 
when you realise that they are but your own hand or leg. For 
instance, if the finger of your right hand accidentally pokes your 
right eye, it is a case of one part of your body giving pain to another 
part of it. These can be moments of terrible protest of anger mixed 
with pain. But almost immediately you realise that it is your own 
forefinger that is the culprit and you cool down to a spirit of mercy 
and tolerance and paternally ignore both the offender and the 
offended. It would be foolish to punish the finger for, the pain to 
it would be more pain to yourself only. Similarly, when one has 
realised that the Reality within him is the pith and substance that 
constitute all others in the universe, love and kindness are natural 
and continuous in his bosom for all in the world. 

On understanding the essence of Truth in ourselves, we gain 
a freedom from the sense of finitude which was ours so long as we 
identified ourselves with the body, mind and intellect. Since these 
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disturbances can no longer affect a Man of Perfection, it is one of the 
surest symptoms of knowledge and saintliness if we can observe an 
individual who is under all provocative circumstances, infinitely at 
peace with himself and with the world. Therefore, a santa is a man 
of true broadmindedness which is the natural outcome of kindness, 
tolerance and so on. This is the flag of Realisation. 

To say that a mahapurusa after Realisation, casting off his 
desires, will retire totally, to a dark cave in the Himalayas, to count 
his days of forced existence in this corporeal form is fallacious. He 
may dwell in the cave or may walk about in the market place, where 
he lives is a matter of no concern to him. Wherever he be, whether 
in a jail among criminals or among devotees in a temple, irresistibly, 
instinctively, he will spread around him an aura of knowledge, light, 
cheer, joy and peace. It is his very nature, just as heat is the nature 
of fire and we cannot say that fire creates or generates heat. 

Sankara gives us an inimitable example when he compares 
the mahatmas and the touch of joy they lend to the world, with the 
spring season. When spring comes, it does not court every tree to 
bring forth its flowers nor does it reach the world and canvass the 
moon to be brighter, the sky to be clearer and cleaner, the grass 
to be thicker and every heart to be more joyous. The presence of 
spring and the concomitant conditions are complementary, the one 
cannot be without the other. 

Similarly, it is for the Mahatma to spread knowledge and 
cheer around him and whenever true seekers reach him, they 
are irresistibly drawn into his orbit to bask in the warmth of his 
personality. 

The poetic suggestion is that he travelling in his own 
experience, is one who unasked, helps others to cross the shores 
of delusion and sorrow. Therefore, to surrender to such a one, 
requesting him to save us from our misunderstanding, is to assure 
for ourselves a true Liberation, almost a luxury liner to Truth! 
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ayam svabhavah svatah eva yatpara- 
sramapanodapravanam mahdtmanam, 
sudhamsuresa svayamarkakarkasa 
prabhabhitaptamavati ksitim kila. (38) 

38. Indeed , it is the nature of the magnanimous to help remove the troubles 
of others, even as the moon of its own accord cools the earth scorched by 
the flaming rays of the sun. 

This is another mellifluous verse to emphasise that the 
noble qualities of magnanimity, cheerfulness and so on, in a perfect 
Master are natural and not the products of a self tutored habit. 

Sankara compares a seer with the moon and directs our 
attention to the fact that the moon alone can and with effortless 
ease does cool the parched earth which gets baked in the 
burning rays of the sun. Nothing else can cool the earth as 
satisfactorily as moonlight, also there is no chance ever of the 
moonlight adding a single calorie of heat to the earth. 

The company of the wise is the surest remedy to cool down 
the bosom to a state of complete peace and happiness when it is in 
conflagration, fed by desires and hatreds, attachments and yearnings. 

In verse 34, we have been told that a disciple should, 
having approached a true Master, please him with his service, 
humility and surrender. Sankara has so far used four verses in 
praise of the Masters to express the attitude of total surrender 
of the disciple to the Teacher. In the following verses, we hear 
a definite and pointed request to the Master to answer the 
seeker's doubts, so that through his inspired discourses and 
explanations, the seeker may be lifted out of the ruts of wrong 
thinking. It is an elaborate metaphor, so beautifully executed 
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that its finish and grace remind us of some of the classical works 
in Sanskrit. 


MNl^dl: *4)$dl: II ^ II 

brahmanandarasanubhutikalitaih putaih susltairyutaih 
yusmadvakkalasojjhitaih srutisukhairvakyamrtaih secaya, 
santaptam bhavatapadavadahanajvalabhirenam prabho 
dhanyaste bhavadlksanaksanagateh patrikrtah svlkrtah. (39) 

39. O Lord / Thy nectarine speech, honeyed by the elixir bliss of Brahman, 
pure, cooling, issuing in streams from thy lips as from a water jug, and 
pleasing to the ear; do thou shower upon me who am tormented by earthly 
afflictions as by the tongues of a forest fire. Blessed are those who have 
received even a passing glance from thy eyes, accepting them under 
thy protection. 

Sanskrit metaphors cannot be contained in the embrace of the 
English vocabulary and however much we try to translate them, 
they read as a confused jumble of words. 

In this instance, Sankara, the philosopher, has taken up his 
pen to write in the style of a kavya, a chiselled poem of exquisite 
beauty, depth and serenity, both in diction and cadence. 

When we carefully open up the various metaphors and 
discard the literary embellishments, all it says is, 'Have pity on 
me. Master, and teach me the method of transcending the world 
and its sorrows.' 
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katham tareyam bhavasindhumetam ka va gatirme katamo'styupayah, 
jane na kihcitkrpaya'va mam prabho samsaraduhkhaksatimatanusva. (40) 

40. How to cross this ocean of relative existence? What is to be my 
ultimate destination? Which of the many means should I adopt? I know 
nothing of these. O Lord! Please save me and describe in all detail how 
to end the misery of this life in the finite. 

This is the type of question the student should ask when he 
approaches the Master after having served him long enough and 
perfectly tuned up to him. These questions in themselves speak 
volumes of clear thinking and logical conclusions which the 
student has reached of his own accord. He has lived intelligently 
his life of varied experiences and has evaluated it correctly. He 
is neither despaired because of the insurmountable difficulties 
experienced by him nor is he ready to make any compromise 
with Truth. He has analysed his experiences in life and has come 
to the conclusion that finite objects cannot give him anything but 
finite satisfaction. He has looked within himself and has estimated 
correctly his own demands in life as nothing short of infinite 
perfection, which alone can yield to him infinite happiness. He 
wants to know from the Master how he can come to experience the 
Infinite and thereby gain a complete transcendence of the finite. 
Hence he asks, 'How can I cross this ocean of relative existence?' 


Unless one, somehow or the other, fulfils this self-evolution 
and reaches the portals of the Infinite and experiences the Real, 
one wonders as to what would be his 'ultimate destination'. 
The question, therefore, does not necessarily mean that he is 
ignorant of what the destination would be. In fact, it is a dreadful 
premonition of the consequences of getting entangled in the 
finite world of desires, excitements and endless responsibilities 
of satisfying each nerve tickling, unless he experiences the 
Transcendental. 
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Though he has come to an independent conclusion about 
the life he is living and though he knows the goal, yet he feels 
unsure as to what exactly is the method by which he can end his 
delusions and reach the goal. The student has already read a lot 
of the science of life as expounded in the literature on religion and 
he finds therein, different methods of self perfection prescribed. 
He wants to know from the Guru, what exactly should be the path 
for him. Through a process of trial and error one can, for oneself, 
find the right path but it is more convenient, and indeed, a sacred 
blessing if one can have a true Teacher to show the correct path 
of self-development. Therefore, the student asks, 'Which of the 
means should I adopt?' 

The expression, 'I know nothing', is not the student's 
dull-witted confession of ignorance but it is an expression of 
modesty, and devotion and reverence for the Teacher. 



10. Loving Advice of the Guru 
( 41 - 47 ) 


cRTT WTO ^ 

^khih w n v? n 

taf/hi vadantam saranagatam svam samsaradavanalatapataptam, 
ninksya karunyarasardradrstya dadyadabhttim sahasa mahatma. (41) 

41. As he speaks , afflicted by and seeking protection from the conflagration 
of the fire of samsara , t/ze noWe Teacher looks at him in all pity and 
kindness and spontaneously bestows upon him protection from fear. 

Just as the sastra lays down a code of behaviour for the student, 
with equal emphasis does it formulate laws for the Teacher. There 
is a school of thinkers in Vedanta which believes that a perfect 
Master is beyond laws, that he is a law unto himself that not even 
the Vedas dare lay down codes of morality or rules of behaviour 
for the perfect Master. This does not mean that he is free from 
all moral obligations and ethical norms of behaviour. No laws 
are applicable to him in the sense that because of his perfection, 
whatever he does, will automatically become the code of perfect 
action. He cannot go wrong because his actions can never be low 
and egocentric. He has surrendered himself completely to the 
Supreme and as such, the only music that can emanate from his 
action is the music of the Spirit. The very sastras and Vedas are 
the codified expressions of the perfect behaviour of such Masters. 
Therefore, such critics who would object to the interpretation that 
the verse lays down codes for the Gurus, would be right. 

What is meant here by Taws prescribed for the Teachers?' 
It is merely a restatement of what they would do under given 
circumstances. If they are true to their full experience of perfect 
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tranquillity, they will not run away from sincere seekers but 
unquestioningly oblige them with their vast experience and 
knowledge. To him who has approached the Master with infinite 
fear he (the Master), should immediately give a message of hope, 
assuring him that there is nothing for him to fear nor is there cause 
for despair. 

Later on, we shall find that when the student crystallises 
his thoughts into definite questions, the Master also uses less 
sweeping generalisations and gives more and more definite and 
pointed answers. 


TOT mg | 

^IkdM-dN ^IHIkddN drdN^i fWT f^ll VR II 

vidvan sa tasma upasattimlyuse mumuksave sadhu yathoktakarine, 
prasantacittaya samanvitaya tattvopadesam krpayaiva kuryat. (42) 

42. To him , who in his anxiety for Liberation, has sought the protection 
of the Teacher , who abides by (scriptural) injunctions , who has a serene 
mind and who is endowed with tranquillity , the Master should pour out 
his knowledge with utmost kindness. 

The Teacher is advised to initiate the student only after testing 
whether the knowledge given out will take root in his heart. This 
testing of the student and the qualities for a spiritual seeker are 
enumerated in Vedanta not for the purpose of denying this benefit 
to any single individual. It is out of sheer kindness that Sruti 
prescribes these qualifications, for unless an individual has these 
mental and intellectual qualities, it will be a sheer waste of the 
Teacher's energy to impart knowledge and its concomitant strength 
will be misplaced in an imperfect student as he will make use of it 
for his own annihilation as well as the annihilation of the world. 
When an unscrupulous man comes to power in any country, we 
know what a menace he can be to society. 
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If the student has a burning anxiety for Liberation from his 
known weaknesses, if he is meek and ready to follow the prescribed 
path and the necessary discipline, then the Teacher is asked to 
initiate him into the path of knowledge. 

These qualities are, no doubt, quite essential but we must also 
note that they are all external attributes of daring and readiness 
to act. Since spiritual seeking is not the march of an army, a mere 
outward discipline in itself will not suffice. It requires of the 
student some mental and intellectual qualities, and therefore, it 
is insisted that he must be well disciplined in his sense impulses 
and equally well-balanced in his mental make-up. 

Even if a man is well restrained and his mind does not 
get agitated with low thoughts of sensuousness, the philosophy 
being so subtle, it is not possible for a layman to understand it 
immediately, in all its deep significance. If the Teacher is impatient 
and has not the kindness to repeat even for the hundredth time, if 
need be, with equal love and consideration, the student will not 
be benefitted by the Teacher. So the Teacher should take up the 
job of initiating the student with extreme kindness. He should not 
forget that he himself was once a seeker and had his own quota 
of doubts and difficulties. If the Teacher is not divinely kind and 
godly in his sympathies, the relationship between the Teacher and 
the taught will be strained and the student will never find proper 
guidance for his progress on the spiritual path. 

The word krpa has, unfortunately, no corresponding word in 
English. It is not merely 'kindness' nor is it a superficial sympathy. 
At best, we can say that it is an attitude of sympathy cooked in 
kindness, honeyed with love and served on golden platters of 
understanding. A man of bad temper and extreme impatience, 
lacking in sympathy, tolerance and kindness cannot ever become 
a true Teacher, no matter what his claims to nobility and depth of 
experience are. 
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sngururuvaca 

ma bhaista vidvamstava nastyapayah samsarasindhostarane'styupayah, 
yenaiva yata yatayo'sya par am tameva mar gam tava nirdisami. (43) 

43. The Guru said , "Fear not , O learned one! There is no danger for you . 
There is a way to cross over this ocean of change, I shall instruct you in 
the very path by which the ancient rsis walked to the beyond." 

The perfect disciple, having duly reached the Master's feet, 
expresses his fears that he will never be able to grow out of the 
disturbing concepts of time and space which provide for him 
experiences of unending sorrows of finitude. Things change in their 
relationship to both time and place. Objects remaining the same, 
they, with reference to different conditions of time and place, react 
upon the same individual differently. These pluralistic experiences 
produce agitations in the mind and that is indicated in verse 40 
by the word, 'samsara duhkha'. When the student reached the 
Master, he despairingly requested him, 'Condescend to save me, 
O Lord! and describe in full how to put an end to the misery of 
this relative existence.' 

The Teacher now gives the answer to the student's question. 
Psychologically, when a questioner is extremely upset because of 
some fear or agitation in his mind, he is not in a mood to receive any 
philosophical idea, even when elaborately explained. Therefore, 
a sympathetic Teacher, if he knows what he is about, will first 
of all, pacify the student and give him hope and spiritual solace. 
Then alone would he become fit to receive the logical conclusions 
arrived at by a fully rational philosophy. Most fittingly then, the 
Master with paternal consideration and love, assures the student 
that what he fears, is only a myth. 
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This, however, is not a false assurance, an ideal hope given to 
the student just to save him from imaginary fears. The Master can 
clearly see the spiritual destiny and the divine perfection which lie 
in the innermost core of the disciple. Change is only at the level of 
the mind and intellect. But when the pure Consciousness, eternal 
and infinite, functions through these equipments, it gathers into 
itself a delusive vision which interprets a world in terms of change 
and plurality. Therefore, danger or death is not the phenomenon 
of the Spirit but only the hallucinations of the mind. Therefore, 
with all confidence, the Teacher assures the student, 'There is no 
death for you.' 

The theory may be quite consoling and the assertion hopeful 
but if there is no practical method to realise it in life, it would be 
futile and hence there would be no place for it in Hindu philosophy. 
But the Teacher asserts here, 'There IS a way of crossing this 
sorrowful ocean of samsara.' 

Now this is not the theory born out of the Teacher's own 
intellect but it is the path followed by the footprints of the ancient 
seers, who had themselves crossed over from the finite to the 
Infinite. We are assured that what is to follow now in the Teacher's 
discourse is an exhaustive discussion upon this sacred path of 
Self-realisation, the authenticity of which has been proclaimed by 
an endless array of brilliant rsis of yore. 


eft efteft SRFHTft II W II 

astyupayo mahankascitsamsdrabhayandsanah , 

tena tlrtva bhavambhodhim paramanandamapsyasi. (44) 

44. There is a supreme means by which you can put an end to the fear of 
relative existence; by that you will cross the sea of samsara and attain 
supreme Bliss. 
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A psychological assurance is again given here in a flood of love 
that pours out from the heart of the Teacher. The repetition is 
not merely for the sake of emphasis, but also to clearly reveal the 
infinite consideration and divine sympathy which the Teacher has 
for the student. 

It is the one most important insistence of Vedanta that 
there is a sovereign means by which our misunderstanding and 
consequent false evaluation of life can be completely crushed, 
culminating in right understanding. This method is explained in 
the following verse - 


*Rc*l*J II VH II 

vedantarthavicarena jayate jMnamuttamam, 
tenatyantikasamsaraduhkhanaso bhavatyanu. (45) 

45. The highest Knowledge arises from the sincere contemplation upon the 
meaning of the Upanisad mantras. By this Knowledge , immediately a total 
annihilation of all sorrows born of the 'perception of change' takes place. 

The previous verse assured us of a sovereign means by which we 
could cross over the world of our finite experiences. Now we are given 
a definition in the form of a clear declaration of what exactly that is. 

Constant vicara upon the meaning of Truth of Vedanta leads 
one to true Knowledge. 'Vicara' is a term which has no corresponding 
word in English. Words like thinking, contemplating, reasoning, 
analysing and so on, do not fully express the meaning of the technique 
of vicara. Vicara comprises all these in synthesis, along with certain 
essential mental and intellectual discipline. With a mind and intellect 
trained and made steady, a seeker rips open the declarations of 
Upanisad one by one and comes to experience the implications and the 
deeper suggestiveness of each mantra - this process is called 'vicara'. 
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The nectar in a flower is always secreted in its innermost 
chambers. Its enchanted lover, the honeybee, which courts it with 
ardour and adoration, alone can scent the nectar and groping 
through its dusty exterior reach the honey treasured in the blossom. 

Similarly, in the garden of Vedanta are the flowers of the 
mantras of Upanisad. The sweetness of each is secreted not in its 
outer words, fascinating though they may be, but lies hidden in the 
pulsating bosom where its immortal heart throbs with the thrilling 
ecstasy of love fulfilled and perfection experienced. The divine 
secret can be reached with this meaning only through a prepared 
mind and intellect. 

The process by which the acutely intellectual and the divinely 
sympathetic head and heart of a seeker come to live in their 
subjective experience, the strangely enchanting voiceless cadence 
rising from the rsi's heart, is called 'vicara'. 

During moments of meditation 1 when we strive hard to 
experience the meaning of mantras of Upanisad, we are in the realm 
of vicara. Through vicara our misunderstandings about ourselves, 
which are the expressions of our ignorance, are removed, and when 
ignorance is banished, knowledge shines forth. With this right 
knowledge, instantaneously, all the delusive sorrows of samsara 
end. After waking up from our dream, the moment we realise 
our waking state identity, all the sorrows created in us due to our 
dream identification and the dreamworld end instantaneously. 
On the rediscovery that our spiritual nature is pure Knowledge, 
uncontaminated by any trace of ignorance, we come to enjoy 
our divine heritage of perfection and bliss ever beyond even the 
penumbra of any misery thereafter. 


1 for theoretical explanation, practical suggestions and graded lessons in 
the art of meditation, study SwamijI's Meditation and Life. 
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sraddhabhaktidhyanayoganmumuksoh mukterhetunvakti saksacchrutergih, 
yo vd etesveva tisthatyamusya mokso'vidyakalpitaddehabandhat. (46) 

46. Faith , devotion and the practice of meditation these are mentioned in 
the songs ofSruti as the chief factors that help a seeker to attain Liberation. 
Whoever pursues these is liberated from the bondage of the body which 
is a projection mysteriously accomplished by his spiritual ignorance. 

The technique of vicara has been exhaustively analysed and 
insisted upon. The power to do vicara is the very fuel which helps 
the spiritual vehicle to maintain its motion and what constitutes 
vicara has also been explained. Here we are told of the practices we 
must follow, strictly and sincerely, so that our capacity to do vicara 
may be increased and the vicara itself be rendered most efficient. 

Sraddha and bhakti encourage and increase dhyana, one's 
meditative poise and these three together constitute the entire 
technique of self-development, as visualised by the rsis. It is 
interesting to note how each preceding factor strengthens and 
nourishes the succeeding factor. Faith increases devotion and in 
a man of faith and devotion, meditation is easily accomplished. 
Here we must clearly understand faith in the same sense as has 
been described earlier. 1 So also, we must not identify bhakti with 
the cheap decadent meaning which we, in our ignorance, have 
given it. It is to be rightly understood 2 as our identification with 
our concept of our Ideal. 

When thus we are truly aided by faith and devotion, we are 
able to meditate properly and through meditation, we come to 
realise our true nature. Having experienced our divine glory we 


1 my belief in what I do not know so that I may come to know what I 
believe in is my sraddha - ibid, verse-25 

2 the seeking for one's own real nature as the eternal Atman is true devotion, 
ibid, verse - 31 & 32. 
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shall no more misconceive ourselves to be the limited creatures 
identifying with our matter vestures. 

False identifications are created by the ignorance of 
our spiritual glory. The body, mind and intellect are all 
superimpositions upon the glorious Self and yet, we consider 
them to be real and permanent. These superimpositions are 
the real bondages upon us and because of them, we feel the 
limitations of the mortal. He who abides in faith, devotion and 
meditation in his inner experience, comes to recognise his infinite 
nature of bliss and perfection and thus gets released from the 
bondage of matter. 


ildlcHd-^dd ^ | 


II 


ajhanayogatparamatmanastava hyanatmabandhastata eva samsrtih, 
tayorvivekoditabodhavahnih ajhanakaryam pradahetsamulam. (47) 

47. It is indeed, through contact with ignorance that you, who are the 
supreme Self, experience yourself to be under the bondage of the not- 
Self From this misunderstanding alone proceed the worlds of births and 
deaths. All the effects of ignorance, root and branch, are burnt down by 
the blaze of knowledge, which arises from discrimination between these 
two - the Self and the not-Self 

What causes us, the supreme Self that we really are, to suffer these 
bondages, and what exactly is that, which compels us thereafter to 
struggle hard to regain our true divine glory through the delicate 
process of Self-rediscovery is explained here. 

Just as a ghost vision is possible on a wayside post when 
there is ignorance of the post, so too, it is the ignorance of the 
Self in us that gives birth to the 'thought flow' called the 'mind'. 
The mind projects the sense organs at the level of the body and 
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beyond them it gives us the apparent perception of the five great 
elements (panca mahabhuta) and the world of sense objects. 
The pure Consciousness or Life gets reflected in the pool 
of thoughts and in our preoccupation with our mental life we 
take ourselves to be this egocentric (jiva), which is nothing but 
life conditioned by our own thoughts in a given pattern of time 
and place. 

The sorrows of life, the limitations of the equipments, the 
imperfections of the world, the concept of likes and dislikes, the 
pulls of pleasures and pains, the shattering concepts of merit and 
sin - all these are effected by this ego. 

The ego ends upon its own funeral pyre lit by itself, which 
blazes into a conflagration of knowledge. The fire arising from 
a constant discrimination between the Real and the unreal, 
between the Self and the not-Self, between the Spirit and 
matter, is fanned into a blazing brilliance through steady vicara in 
which all the effects of ignorance are burnt down. When ego ends, 
we realise our real nature to be intrinsically divine, eternally free 
and absolute Bliss. This is immortality. 

Where there is light, darkness cannot be; where knowledge 
has come to rule, ignorance must quit. Where the cause has been 
eliminated, the effect cannot remain. Where ignorance has ended, 
all its effects - the five kosas constituting the three bodies, the 
three planes of consciousness, the realms of pains made up of sense 
objects, feelings and ideas - must end instantaneously, totally. 



11. Questions of the Disciple 
( 48 - 49 ) 


fw «ifa*4rats*f i 
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sisya wuflca 

krpaya sruyatam svaminprasno'yam kriyate maya, 
yaduttaramaham srutva krtarthah syam bhavanmukhat. (48) 

48. The sisya said , "Kindly listen , O Master! to the questions that I now 
raise. Hearing their answer from your lips , I shall feel entirely satisfied." 

The entire Vivekacudamani has, by now, changed from being a 
textbook into an outstanding poem, a literary masterpiece because, 
while writing this great work, Sankara often excels the philosopher 
in him and becomes a poet to splash the entire power with brilliant 
colours of pure literary genius. Anyone with a poetic temperament 
and a taste for music cannot but feel enchanted by the ring of the 
mellifluous words used in the construction of each verse. There 
is a perfect mastery in this literary artistic garland of beauty 
and rhythm. 

In his bhasya, Sankara was too preoccupied with his 
philosophical theory, depicting his vision of oneness. But when 
he took up leisurely his experienced pen to produce this work, 
indeed a crest-jewel, both in style and substance - Sankara, the poet 
blended with Sankara, the philosopher. He has a special niche in 
the 'poet's corner' and will perhaps be remembered as the noblest 
poet who ever wielded a pen to bring about a cultural revival. 
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The very conversational style of this verse relieves the 
monotony of the philosophy and brings into its arid fields the 
touch of the human hearts and the thrills of a warm, pulsating 
life. Here, an ignorant student reaches a seer, who is the fountain 
of knowledge and through a process of discussion, tries to attune 
himself to his Teacher for walking out of dark ignorance into the 
Master's brilliant domain. 

It is evident that a student silently sitting like a statue even 
before the greatest of Teachers and for an endless period of time, 
can have no benefit of any spiritual evolution. The student has to 
rub his ideas and thoughts against the experienced head and heart 
of the Teacher and gain for himself a polish and a fragrance, at once 
divine and perfect. Discussion is the heart of satsanga. 

The rudraksa-mala remained nearest to the heart of 
Sankara all through his life, for a period much longer than his 
disciples, Totaka and Suresvara remained with him. But both these 
disciples have been immortalised and as long as we remember 
Acarya Sankara, we shall, with equal devotion and reverence, 
remember these two, not only as his great disciples, but as God- 
men themselves. The poor rudraksa-mala! 

The stones in the inner walls of the sanctum sanctorum 
of even the greatest temple, that have faced the Lord for years, 
have remained stones even after a thousand years. Hundreds 
of devotees, on the other hand, who have stood even for a few 
moments, before the altar, have reacted to the divine atmosphere 
and have been lifted from their sense of finitude. They have left 
the temple enveloped in the joys of a fuller existence lived in the 
process of a greater evolution. 

Mentally and intellectually, it is necessary that we come 
to wrestle with the mind and intellect of the Master in order to 
develop inner health and beauty and vitality. That is why this text 
has a great message for the world of seekers. 

__. „ 
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^ 3TFM: I 
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ko ndma bandhah kathamesa agatah 
katham pratisthasya katham vimoksah, 
ko'savandtma par amah ka dtma 
tayorvivekah kathametaducyatam. (49) 

49. What is bondage? How has it come? How does it continue to exist? 
How can one get out of it completely? What is the not-Self? Who is the 
supreme Self? And what is the process of discrimination between these 
two (Self and not-Self)? Please explain all these to me. 

This is series of seven questions which the student asks the 
Teacher, who will now take them up one by one and answer them 
exhaustively. 

These questions exhaust almost the entire field of ignorance 
and ignorance created confusions. Therefore, they are not to be 
treated as a set of questions just casually asked by some individual; 
they are questions that would be asked by sincere seekers who are 
intellectually curious to know, to understand, to evaluate and to 
have it explained, the confusing world of endless plurality. Thus, 
these questions give us inkling into the type of questions to be 
asked and the spirit in which to open our discussion when we 
approach a divine Master. 

To go to a saint with flowers and camphor, fruits and sweets, 
is not the correct way of approaching one's spiritual Guru. This 
tradition, though with the best of intentions, has only created a 
set of fruit-gatherers as gurus and flower offerers as disciples and 
together the two have dug deep the grave of sacred Vedanta and 
have there hoisted the skeleton of Hinduism! 

These thirsty questions, demanding an explanation for the 
sense of limitation and confusion experienced by us are, each in 
itself, an exhaustive declaration of the student's observations on 
life, as it is available to him within and without. 
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Again, they show the perspicacity with which the student has 
followed what the Master has said so far. In all the previous verses, 
the Teacher spoke in terms of 'bondages', 'Liberation', 'not-Self', 
'supreme Self', and the 'discrimination between the Self and the 
not-Self', till now these terms were freely used but the student is 
not satisfied with a mere understanding of the theories of Vedanta. 
He wants to live them in life. So he is now holding the Teacher by 
the collar, as it were and is pointedly asking him to explain more 
clearly. Naturally, the Teacher catches the contagion of the body's 
enthusiasm and we shall see how beautifully he warms up to 
the discussion. 



12. Intelligent Disciple - Appreciated 

(50) 


qMd cf c^TT I 
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sn gururuvaca 

dhanyo'si krtakrtyo'si pavitam te kulam tvaya, 
yadavidyabandhamuktya brahmlbhavitumicchasi. (50) 

50. The Guru replied , "Blessed you are. For you wish to attain 
the absolute Brahman by freeing yourself from the bondage of 
ignorance. Indeed , you have fulfilled your life and have glorified 
your clan." 

The Teacher's face now beams with a smile of satisfaction and 
soon, words expressing his joy, at meeting such a perfect student, 
flow out of him. The very fact that the boy has decided that he 
wants to be free from all his weaknesses, that he wishes to walk 
out into the boundless fields of perfection, has made him blessed. 
Not only has he glorified himself but he has even sanctified his 
entire clan (kulam). 

The word 'kulam' is not merely the family. It connotes all 
the ancestors and the future descendents, while 'family' means 
only the present living members and the immediate forefathers. 

This is not a hyperbole. It has already been said that rare 
indeed are those who come to exhibit such a burning thirst for 
Liberation among living creatures at any period of human history. 
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Evidently, the boy is a highly evolved being and hence he feels an 
acute impatience for Liberation 1 . 

In ordinary life too, we use expression such as 'baking the 
bread', when we know that bread need not be baked. In such cases, 
we generally use the immediate future fulfilment to indicate the 
present activity. Similarly, the enquiry into life and its relationship 
with its cause, with a burning desire to live and accomplish the 
ultimate perfection in one's own self, is the present activity which 
will, in a short time, end in the final consummation of the purpose 
of life. Therefore, the Teacher in anticipation declares that the boy 
has fulfilled the purpose of his life. Very rarely do we say, 'The 
foetus in the womb', we invariably use the term, 'the child in the 
womb', although in its prenatal condition it is not yet a child. 

To release ourselves from the shackles of ignorance is not 
merely to have knowledge but, transcending the ignorance- 
created projection of the body, mind and intellect, it is to live and 
experience Reality in Itself. Therefore, the Teacher says, "You wish 
to attain brahmanhood, that is, godhood." 


it is not to be attained except through the well-earned merits of a hundred 
crores of births - ibid, verse-2 


1 




13. Glory of Self-Effort 
(51-55) 


sfcUWMH+dK: N$|: HFcT | 
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rnamocanakartarah pituh santi sutadayah, 
bandhamocanakarta tu svasmadanyo na kascana. (51) 

51. A father has his sons and others to save him from his financial debts , 
but to redeem himselffrom his delusions , f/zere is none but himself 


^ %TT ^ <MNdJI ^ II 

mastakanyastabharaderduhkhamanyairnivaryate, 
ksudhadikrtaduhkham tu vina svena na kenacit. (52) 

52. Exhaustion and fatigue caused by carrying a load on the head can be 
relieved by others coming to one's help. But none , save one's own self 
can end the pangs caused by hunger and so on. 


^ T^lcT ^ df*MT I 

HMI^fedWII II II 

pathyamausadhaseva ca kriyate yena rogina, 
arogyasiddhirdrsta'sya nanyanusthitakarmana. (53) 
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53. The patient who faithfully follows the right diet and takes the proper 
medicine alone is perceived to recover from his illness; no one recovers 
because another undergoes the treatment. 

In these three verses, the Master is trying to drive home the 
importance of self effort upon the student. Any amount of hearing, 
study, intellectual thinking and logical discussion cannot by 
themselves bring about Liberation from our misconceptions and 
false evaluations in life. Textbooks on culture and tradition and 
missives on religion are not talismans which can keep the satan 
away. In order to impress this idea upon the student, the Teacher 
gives three verses with three different examples. These homely 
analogies which fall within the experience of everyone are given 
to remove any possible misunderstanding of the student regarding 
the technique of Self-realisation. 

All the objective sciences in the world can be mastered by 
merely studying them.The man who studies the law of the country 
with all its implications can become a lawyer; he who studies the 
symptoms of diseases and their cures can become a doctor. An 
advocate of criminal law need not be a criminal himself, a doctor 
need not himself be a patient to know the science of medicine. 
But Atma-vidya is gained only when it has brought about a 
complete regeneration of the individual who studies it. After 
gaining the objective knowledge there must also be a subjective 
achievement. You may learn to play an instrument and be able to 
do so faultlessly, but it is inspiration alone which makes an artist. 
Your painting might be exactly like a photograph but unless you 
have grasped the essence of what you are painting and are able to 
express it you will only be a craftsman and not an artist. 

No Teacher, therefore, however great he may be, can 
impart the subjective knowledge to a student. All that the 
Teacher can supply is a clear vision of what is involved, a 
glimpse of the goal to be achieved and logical arguments to 
convince the student of the blessedness and perfection of both 
goal and the path. 
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The examples given in the three verses are very telling. 
A father may be suffering agony and mental agitations due to 
his debts. In such a case, his children, dutiful and sympathetic, 
can certainly relieve him of his debts by their cooperation 
and help. But the sorrows and agitations which are due to his 
spiritual delusion can be relieved only by himself, no one else 
can do it. 

If a traveller is fatigued and exhausted because of the 
extremely heavy load he is carrying on his head, he can be helped 
and relieved by fellow travellers, nay, even an inanimate load rest 
can relieve the man. But the pangs he suffers from hunger, which 
is an inner disturbance, cannot be removed by somebody else 
eating a sumptuous dinner on his behalf. To remove hunger, his 
own stomach must receive the food and be appeased. 

The Teacher, not satisfied with these two striking examples, 
adds yet another verse to drive home to the student the necessity 
for conscious personal effort. He says, 'Only those patients are 
cured of their ailments who faithfully follow the prescribed diet 
and take the right medicines themselves.' A person suffers because 
of some maladjustments in his physical system, and the medicine 
must be assimilated and absorbed by his body, so that it may 
remove the causes of his illness. One cannot cure one's illness by 
the medicines another has taken. 

In fact, health is the natural condition of man. Some causes 
enter the system which obstructs the experience of the body's 
true vitality, and the person suffers. The medicine does not create 
health, it only removes the causes of ill health. Similarly, the 
misunderstandings created by ignorance can be removed and the 
conditions required for a fuller expression of the Reality can be 
brought about in him only by his own efforts. In short, each one 
of us must walk the path by himself but properly guided by the 
instruction of the Teacher and the scriptures. 
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vastusvarupam sphutabodhacaksusa svenaiva vedyam na tu panditena, 
candrasvarupam nijacaksusaiva jhatavyamanyairavagamyate kim. (54) 

54. The actuality of things is to be known by a first hand personal 
experience through the eye of clear understanding and not through the 
report of learned men. The beauty of the moon is enjoyed through one's 
own eyes; can one appreciate it through the description by others? 

Sankara reinforces the idea in the above three examples with yet 
another verse, hammering, as it were, the last nail on the coffin 
of our doubts. 

The beauty, the brilliance, the soft glory, the queenly 
dignity, the serene consolation, the message of love and leisure, 
of peace and quietude, which the moon sheds as it glides across 
the springtime skies cannot, indeed, be captured in words but they 
are experiences to be enjoyed subjectively only. The vision of its 
majesty is to be perceived by one's own eyes and experienced in 
satisfying suggestive silence. A blind man cannot enjoy the love 
messages of a moonlit night. 

When the Self rises in the dark bosom of our ignorance 
and glides across the horizon of our experiences, that experience 
cannot be described fully by us to another, even though he may 
have experienced it himself. Each must experience it for himself, in 
himself. This analogy of moonrise is indeed the most poetic and by 
far the most appropriate example to indicate the soft silvery light 
of knowledge that illumines, with its sublime peace and perfection, 
the dark atmosphere in the bosom of the ignorant. 


SI^I&HIrHH II HH II 
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avidyakamakarmadi pasabandham vimocitum, 
kah saknuyadvinatmanam kalpakotisatairapi. (55) 

55. Who else but oneself can help rid oneself of the bondage caused by 
the chains of ignorance, desire, action and so on, even in a hundred crore 
ofkalpas? 

The bondage felt by the mortal is caused by the ignorance of his 
own real nature. This ignorance of his own all fullness in his 
spiritual personality creates in his intellect, waves of desires with 
which he expects to make himself full. Desires create thought 
waves in his mind, and thoughts express themselves as action. 
These three - ignorance, desire and action - are together called 
in Vedanta sastra as the "heart knots' (hrdaya granthi). These are 
the cords that bind the ego (jiva) to the finitude and sorrows of a 
mortal. In this enumeration of ignorance, desire and action when 
Sankara adds 'and the like' he means, the residual impressions 
(vasanas) that are left on the mind when a desire prompted activity 
is consciously undertaken. These vasanas thicken the ignorance 
by darkening desires, agitating thoughts and propelling us into a 
world of frenzied activity. 

The Acarya, naturally asks, who can save a man from the 
chaos in his mind and intellect which is responsible for his rabid 
activities in the world of objects and his painful confusions in his 
relationships with his fellow beings? The answer is contained in 
the question itself; none but he himself. 

The term 'kalpa' is used to indicate the entire duration of one 
universe from its day of creation to the day of doom. It has been 
calculated that the life of the universe is one day of the Creator 
which is equivalent to 432 million years, in terms of calculation of 
time, possible with our finite and limited time. 



92 



14. Knowledge of the Self - Its Beauty 

(56-61) 
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na yogena na sahkhyena karmana no na vidyaya, 
brahmatmaikatvabodhena moksah sidhyati nanyatha. (56) 

56. Neither by yoga, nor by Sankhya, nor by ritual, nor by learning, 
is Liberation possible. Only by the realisation of one's identity with 
Brahman is Liberation possible, not by any other means. 

None of the paths enumerated in this verse can take the student to 
his goal if he only mechanically follows it without an ardent and 
sincere cooperation. 

Altogether, there are six schools of philosophical thought 
in India; only some of them are mentioned here. Not that the others 
are positively against Self-realisation, against its principles. The 
few mentioned here include the rest. By the term 'yoga', Sankara 
means the path of mysticism developed and maintained through 
the exercises of hatha-yoga. The Sankhyan philosophy is one of the 
main fountainheads of Vedanta. Vedanta has sprung from its early 
roots and has ultimately reached a greater precision of thought and 
perfection of detail from what was only an elaborate philosophy. 

According to the Sankhyan philosophy, essentially dualistic, 
the world is constituted of two intrinsic factors - Purusa and 
prakrti. Spirit and matter. Spirit is the sentient, intelligent, knowing 
principle, the vital factor, the source of all life that expresses through 
physical forms. Matter is insentient, unintelligent and lifeless in itself 
but it comes to exhibit the characteristic of life when it is blessed with 
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a close proximity with the Spirit. Purusa by itself cannot achieve 
or execute but when matter comes in contact with it, it is charged 
with dynamism. The spring in the watch is inert, then what makes 
the watch work? The tension which is in the spring. That is not an 
activity, it is dynamism. So the Purusa has no activity, all activities 
of life take place when Purusa dons the robe of matter. 

Prakrti herself is inert; Purusa by himself has no activity. 
But when they are wedded to each other, both seem to gather 
divinity, might and power, as a result of each blessing the other. 
In this philosophical concept, the logic of thinking took the 
Sankhyans to a natural conclusion that Purusa revelling within 
one sample of matter is different from the Purusa in all others. 
Liberation from the entanglements of prakrti is gained by 
Purusa when there is discrimination on all occasions and in all 
conditions, recognising the eternal Spirit as separate from finite 
matter. One step ahead of Sarikhya is Vedanta. It explains that 
when one gains the true knowledge of the Purusa, the Atman, 
the yogi experiences that prakrti is only a superimposition 
upon the Purusa, that there is, in fact, no such distinction.The 
Supreme alone is, one without a second, revelling everywhere, the 
subtlest of the subtle, the pure Consciousness Principle. 

The term 'karma' is here used to include and incorporate 
the mimamsakas who believe that ritualistic activity, divine and 
sacred, yields for them merits, to enjoy which they will be shifted to 
other realms of intense pleasure. When these merits are exhausted 
through enjoyment, they will return to physical forms for another 
period to earn more merits to enjoy another round of utmost 
pleasure. This for them is moksa. This is their ultimate concept of 
life. This, they consider amrtatvam! 

The term 'vidya' may be taken both in its Vaidika connotation 
and in its literal dictionary meaning. In its Vaidika application, 
'vidya' means 'upasana' - concentrated and devoted meditation 
wherein the intellect tries to get away from its circumscribing 
vanities through a deliberate identification with a vaster concept as 
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'I am Prana, the all-pervading', or 'I am the Sun, the Almighty', or 
'I am Fire, the effulgent', or 'I am Indra, the omnipotent' and so on. 
Vidya, in its other sense, means mere learning or book knowledge. 

All these are in themselves only techniques of self¬ 
development but are not the goal. The Calcutta route is not 
Calcutta, the Bombay route is not Bombay, of course, they both, 
if consistently pursued, will certainly take us to Calcutta or to 
Bombay. Having reached, in neither of the cities will we find the 
stretches of the roads we travelled in order to reach them. Yoga, 
vidya and so on, are all means; they do not represent the end. 

The goal is in realising that the Self in us is the same Self 
in every thing and being. This realisation of the divine nature of 
man, individually experienced, each for himself, is the only method 
by which we can be liberated from the bondages of intellectual 
restlessness, mental agitations and physical cravings. 

To avoid any trace of doubt that might still linger in the 
mind of the student that there are, perhaps, some methods other 
than yoga, Sankhya and so on, which has not been described by 
the Teacher. Sankara says pointblank, "And by no other means". 
Realisation of the Self is the only method; there are no other means 
by which our present experiences of finitude and limitations can 
be destroyed, root and branch. 


rTvf tilUMIW II Vfs II 

vlnaya rupasaundaryam tantrlvadanasausthavam, 
prajarahjanamatram tanna samrajyaya kalpate. (57) 

57. The beauty of the vlna and the proficiency of one playing on its chords 
serve but to please an audience; they do not , by themselves , ever prove 
sufficient to confer full sovereignty . 
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In using analogies, nobody has yet come to the field of philosophy 
who can rival Sankara's efficiency and perfection. According to 
him, the schools of philosophy which argue emphatically, describe 
beautifully and enunciate exhaustively, discussions that give clear 
intellectual pictures of the why and wherefore of this universe, 
are all nothing but the beauty of the words or the eloquence of 
the speaker. The player of an instrument with his proficiency may 
entertain the largest conceivable audience and for the time being, 
the listeners may even consider him the king of artistes. Yet, in 
effect, he can never gain sovereignty, permanent and complete, 
over the audience through the instrument. 

Similarly, the various schools of philosophy are intellectual 
entertainments no doubt, yet the seeker cannot gain the status of 
godhood by merely dabbling in philosophy. A king might entertain 
himself and his friends by playing the vina. But his empire is not 
consolidated, nor is order maintained among the people nor is 
royal dignity nourished through his proficiency in the instrument. 

Acarya Sankara wants to emphasise that any amount of 
philosophical studies, even a mastery over all the six schools of 
philosophy, cannot bring about a complete evolutionary fulfilment. 

The term 'samrajya' has a reminiscent flavour of Upanisad 
in ancient literature. This term is used for the kingdom of God 
within, in the heart of every individual. 


^ 5 JJtCT II v II 

vagvaikharl sabdajharl sastravyakhyanakausalam, 
vaidusyam vidusam tadvadbhuktaye na tu muktaye. (58) 

58. Loud speech in a stream of words, the efficiency in expounding or 
commenting upon the sastras, erudition gained, these bring only a little 
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joyous , material satisfaction to the scholar but they are insufficient to 
liberate him completely. 

The Yogasastra gives us the various subtle stages of metamorphosis 
of a thought or a desire before it is expressed in the form of sounds 
and words. Altogether it describes four distinct stages in the 
manifestation of a thought as an expression in words. First of all, 
the thought arises from or has contact with the reality of life in us 
and at this stage, it is called 'para'. When it manifests sufficiently 
for the ego in us to be conscious of it, it is in a state grosser than the 
previous one and at this stage of its perceptible existence it is called 
'pasyantl'. A thought of which we have become conscious passes 
through a state of inner moulding in the crucible of language and 
this state of transcribing thought into a series of symbolical sounds 
for the purpose of conveying it to another is called 'madhyama'. 
And when actually the symbols indicated by the mind are relayed 
through expressed audible sounds, the thought in its grossest 
manifestation is called 'vaikharl'. 

By the term 'vaikharl', Sankara means the unproductive 
and noisy discussions on philosophy which some students of Vedanta 
engage in. These gabblers are laughed at, condemned, and quite 
ignored by all the great Acaryas like Sankara. To the rsis, an ounce 
of practice is more sacred than tons of discussion around a table. 

According to Sankara, mere knowledge of philosophical 
thoughts can be used only for purposes of eking out a profit for 
one's own livelihood, or for gaining some insignificant popularity 
or short-lived glory. 


RIMSN ^ ^ ^IRMW'lkR-sd, M<*hcA| II II 

avijhate pare tattve sastradhltistu nisphala, 
vijhate'pi pare tattve sastradhltistu nisphala. (59) 
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59. Without knowing the supreme Reality , the study of the sdstras is 
futile. Having known the supreme Reality , the study of the sdstras is 
again futile. 

Here is an exquisite example of the use of a deliberate statement 
of contradiction, to hammer a point into a student while creating 
in him a sense of wonderment. The verse, even in its tenth reading, 
leaves a staggering sense of amazement and confusion. Wonder is 
an emotion in which there is a dizzy pause in thinking and at such 
a moment of intellectual arrest, the verse filters through. When one 
realises the meaning fully, it goes straight into the deepest vaults 
of one's heart cave. 

The paradox is resolved when we give a little conscious 
application of purified intellect on the word 'knowing' in both 
the lines of the verse - 'without knowing' in the first and 
'having known' in the second. In both cases 'knowing' connotes 
a different meaning, the literal and the indicative. In the first line 
it means 'intellectually understanding' and in the second line it 
means 'realising'. 

In the light of these interpretations, the verse becomes a 
clear statement of Truth. As long as we have no right intellectual 
appreciation of what the Vedanta texts indicate, all study of the 
scriptures is futile. Again, when we have realised the Truth, study 
of the scriptures is redundant. 

Elsewhere in literature of Vedanta, it is said 1 that the efforts 
of all the Vedas is, ultimately, to deny the existence of plurality 
which is a sorrowful dream projected by the individual mind, 
a delusion superimposed upon the Atman, the substratum. All 
arguments that we can marshal to convince a deluded friend that 
what he perceives is not a ghost but only a harmless post, constitute 
the 'scriptures' indicating the post. Naturally, therefore, any Man 
of Realisation, reading even the best of scriptures must laugh 
indulgently at the colossal inefficiency of Mother Sruti. 

1 all sastras endeavour to explain that which is not and deny the delusion. 
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And those, who have no conception of Reality, to them 
no scriptural study, can give even a trace of thrill. We read in 
Vedanta that to such immature intellects the Upanisads are empty 
words. Just as children can never understand the physical thrill 
of married life, so too, poor things, they have not the instruments 
to understand or the maturity to comprehend the Truth. Then, as 
they grow, even if it is not taught, they will instinctively learn to 
feel or to know. 


MtWHU|+KU|hj 
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sabdajalam maharanyam cittabhramanakaranam, 

atah prayatnajjhatavyam tattvajhaistattvamatmanah. (60) 

60. Commentaries on philosophies constitute a thick jungle in which a 
roaming mind may easily get lost , in its own delusion. Therefore , true 
seekers of Brahman should , through right efforts , come to experience the 
real nature of the Self 

In this brilliant metaphor the Acarya woos both poetry and 
philosophy with the ardour and fervour of a true and noble lover, 
handling the philosophy and dandling the poetry, as it were. 

Here, he conveys to us the idea that mere philosophical 
discussion is a dangerous jungle, dark and dreary, with luxuriously 
growling poisonous weeds and prowling beasts lying in ambush, 
ready to pounce upon innocent unsuspecting pilgrims. No 
better description of the dialectics could be given of the endless 
arguments of the six schools of Indian philosophy each trying to 
disprove the others to establish its own point of view. 

Into this jungle infested with dangerous flora and fauna, if 
an unprepared or innocent mind, frail in strength, carelessly enters, 
it might get attacked or destroyed by the lurking dangers. Even an 
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intellectual Master, of great erudition and perfect scholarship can, 
now and then, tumble down into unseen potholes and suffer mental 
repercussions. So the warning given here by the benevolent Acarya 
is of extreme service to initiates entering the portals of Vedanta. 

Let not the new seekers enter with hasty enthusiasm into 
such jungles of noisy confusion. The chances are that their minds 
will get overburdened with contradictory assertions of the great 
champions of the different philosophical viewpoints and they 
will ultimately get lost in the blind alleys of wordy arguments. 
Therefore, a seeker should set about only after knowing the true 
nature of the Self, through the method of Atma-vicara, when he has 
fully acquired the necessary qualifications for it through upasanas 
and meditations. 


FRT I 

II II 

ajhanasarpadastasya brahmajhanausadham vina, 

kimu vedaisca sastraisca kimu mantraih kimausadhaih. (61) 

61. For him who has been stung by the cobra of ignorance, the only 
remedy is the knowledge of Brahman. Of what use are the Vedas and the 
scriptures , mantras and medicines to such a victim of poison? 

The Supreme, poisoned, as it were, by self-forgetfulness has come to 
suffer the burning agony of limitations and sorrows. It has forgotten 
its divine nature and identifying with the matter envelopments, 
its sobs at its mortality, its sorrows, its imperfections. To one who 
has realised these and has come to feel a choking impatience to be 
relieved from the tyranny of pain, nothing short of Self-rediscovery 
can be satisfying. A victim of the snakebite of ignorance can be 
relieved of his painful delirium only by Self-realisation. Only then, 
can he live as the Spirit, the Reality in every thing and being. 
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It is natural that when a person realises that he has been 
bitten by a cobra, he will have none of the ordinary prejudices of 
faith, creed, position, status, time, or place; any help that reaches 
him from any quarter, offered in any attitude will be most welcome. 
In that moment of dire sorrow, in the magnitude of his tragedy, 
he realises the urgency of the situation, and his only demand is 
for some antidote to the poison, which can restore him to natural 
health and vitality. 

Similarly, no sooner a seeker realises that he has been bitten 
by ignorance, the most dangerous of all serpents in the wild jungles 
of uncultured and uncultivated hearts, then he will take the best 
from the sastras and will try to imbibe immediately the specific 
cure for ignorance, the knowledge of the Real. To such a one, of 
what avail then are the slower though more comfortable means 
of study of the Vedas and sastras, repetition of mantras and dizzy 
philosophical arguments? 



15. Direct Experience - Liberation 
(62-66) 


f^ITSTO^T^f s|^KH JfSRT II II 

na gacchati vina panam vyadhirausadhasabdatah, 
vina'paroksanubhavam brahmasabdairna mucyate. (62) 

62. A disease is not cured by merely repeating the name of the medicine 
and without taking it. Without direct Realisation, by a mere utterance 
of the word, 'Brahman', none can be liberated. 

How and why mere chanting of a mantra is by itself, considered 
impotent is explained here. Any person suffering from ignorance 
cannot expect to be cured by merely repeating the word 'Brahman', 
the name of the absolute Reality. Repeated utterances of 'aham 
brahmasmi' or a mechanical murmuring of endless 'sivoham' 
cannot by themselves produce any cure. However effective the 
medicine may be, no patient is known to have been cured only by 
repeatedly reading a prescription. 

By merely repeating for hours the word 'aspirin', when one 
is suffering from headache, one can only increase it. The only cure 
is to take the medicine and assimilate it till it becomes one with 
the patient. By this alone can he get complete relief. 

Similarly, a mere repetition of the sacred Truth of Vedanta 
is futile without the struggle to raise ourselves to the subtler joys 
of a higher culture and a divine way of living, by individually 
assimilating the Truth of the Upanisads and becoming one with it by 
intimate personal experience. Subjective Realisation, most intimate 
and immediate, total and permanent, is called 'aparoksa anubhava' 
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of the Self. No doubt, this must be preceded by an intellectual 
understanding of the Truth called in Sanskrit 'paroksa jnanam'. 

Intellectual appreciation is the way to reach Truth and a full 
subjective apprehension of the Self is the goal. Liberation from our 
delusions can come only when they have ended in pure Knowledge. 
Darkness can end only in the presence of light. 


drcWIcHH: I 

f^T II 

akrtva drsyavilayamajhatva tattvamatmanah, 
brahmasabdaih kuto muktiruktimatraphalairnrnam. (63) 

63. Without achieving the disappearance of the entire pluralistic world 
and without realising the real nature of the Self how can one achieve 
full Liberation by a mere repetition of the word , 'Brahman'? Surely , it 
will end only in a wasteful effort of speech. 

The conditions preceding the full state of Liberation are 
explained here. In the white heat of intense meditation, when 
the mental rays of the individual have been made single 
pointed and turned completely inwards to recognise the 
Self within, the world of perceptions gets eliminated in the 
experience; just as the world of the dream naturally rolls away 
from the waker's comprehension. We perceive the pluralistic 
world from the levels of the body, the plains of the mind and the 
peaks of the intellect. With the body, we recognise the waking 
state world of names and forms; with the mind we perceive 
the world of feelings and emotions and with the intellect 
we recognise and experience our world of ideas which has no 
declared boundary. 

On transcending our identifications with the body, mind and 
intellect, the world of plurality filtering into our consciousness 
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through the sense organs gets absorbed, as it were, into what 
unfolds itself as the pure Self, the Truth. On waking from a dream 
it cannot be said that the dream has rolled away into some other 
point of time and place. We will have to accept that the dreamer in 
us arose only because of our complete forgetfulness of real Self as 
the waker. On waking, the dream is considered to have vanished. 
Similarly, on awakening to the full spiritual Consciousness of 
godhood, the world of change and finitude is experienced as having 
totally vanished. 

Without coming to this state of total Self-realisation, even 
though for only a fleeting moment, there is no Liberation possible 
from the instinctive weaknesses that one suffers because of one's 
false identifications. This is the way shown by our scriptures. This 
is the path by which an endless caravan of perfect men travelled 
to gain their goal in life. And in our own times also, many a noble 
soul has enjoyed the fulfilment of their mission in life, walking the 
very same path and attaining the very same goal. 

Lip Vedanta has never helped anyone to gain perfection. 
Mere discussion, idle repetition, boisterous argument - these 
have never brought to anyone any substantial blessing except the 
exhaustion of overtalking. Sankara urges the seeker to talk less 
and practise more. 








I 

II W II 


akrtva satrusamharamagatvakhilabhusriyam, 
rajahamiti sabdanno raja bhavitumarhati. (64) 

64. Without eliminating his enemies and without bringing the entire land 
of his kingdom under his sway , by merely repeating , 7 am the emperor ', 
one cannot become an emperor. 
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It is necessary to fulfil all the required conditions in one's inner 
life before one can experience the Infinite, the Divine. Self-mastery 
is a reward one comes to gain when one has conquered all the 
inner enemies and has come to rule over all the different matter- 
provinces in one's personality. 

In this verse, the Acarya is throwing a flood of light on the 
previous declaration. By an apt example, he is trying to make 
us understand that by mere verbal repetition nothing will be 
accomplished. A fool who, without annihilating his enemies and 
without bringing with his own might and power, all the provinces 
under his sway, just repeats that he is the emperor, can never 
become one for all his loud claims. Certain necessary conditions 
must be fulfilled before he can hope to gain the scepter and the 
crown and be recognised as the emperor. An emperor has no 
enemies within his own empire and everyone living in his empire 
is directly under his will and command. If these conditions are 
accomplished, he need not even announce or declare that he is the 
emperor, the world will do it for him. Similarly, if a seeker has 
successfully destroyed all his inner enemies of desires and thoughts, 
physical demands, mental appetites and intellectual wanderings 
and if he has established mastery over the vast province of the 
waking, dream and deep sleep states of consciousness, he need 
not thereafter repeat 'I am Brahman'. For every cell in him, every 
thought and every idea that rises in him will sing in chorus his 
sovereignty over all, at all times and in all conditions. 

The idea that man's self effort in the right direction alone can 
make him rediscover for himself the spiritual essence in him to be 
divine and all-powerful, is vividly brought out by the following 
exquisite verse, pregnant with suggestion, rich in melody, perfect 
in flow and rhythm. 
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dptoktim khananam tathopari siladyutkarsanam svikrtim 
niksepah samapeksate nahi bahih sabdaistu nirgacchati, 
tadvadbrahmavidopadesamananadhyanadibhirlabhyate 
maydkaryatirohitam svamamalam tattvarh na duryuktibhih. (65) 

65. A treasure hidden deep below under the earth can be found only when 
the exact site is known, excavations carried out and the earth, stones and so 
on, hiding it are removed; never can it come out if merely called by name. 
Similarly , the pure truth of the Self which lies hidden beneath our delusion 
and its effects can be attained through the instructions of one who is a knower 
of Brahman, followed by reflection, meditation and so on. But never can the 
Self emerge and manifest itself as a result of repeating perverted arguments. 

In the course of the last several verses, Sankara has been trying 
to bring home to us the utter necessity and urgency for self effort 
undertaken in the right direction. That no amount of study and 
philosophical dialectics can take one, even by a fraction of an 
inch, nearer to the divine experience which is life's fulfilment, 
has already been elaborately discussed. The same idea has been 
brought out here which, we may consider, is the summary of a 
library of books on spiritual literature. 

In order to explain this idea, Sankara paints the picture of 
one digging for a treasure. One may wonder how the treasure 
hunter's activities can be a theme by which spiritual technique can 
be explained but a poet always sees much more meaning in a factual 
happening than an ordinary matter-of-fact observer does. 

A treasure hunt can be successful only when the digger has 
correct information of the place where the treasure is hidden. He 
must also have the enthusiasm and energy to dig and find the 
treasure. He must slowly and steadily, with hopeful patience and 


106 



Direct Experience - Liberation 


perseverance, continue digging and remove all obstacles that he 
may meet with till he reaches the goal of his seeking - the treasure 
trove. At last, when he comes to the rich vaults he must be level¬ 
headed and calm enough not to lose his balance so that he is in a 
position to gather the treasure and make use of it. 

In the same fashion, the infinitely rich treasure of perfection 
that lies unseen beneath the outer crude layers of matter 
envelopments in the bosom of man is to be discovered as his 
own Self. The seeker must have the assiduity, industry, hope and 
patience to dig in the right place, in the right fashion, constantly 
and continuously with unabated enthusiasm, in the face of even the 
greatest obstacles, until at last, he comes not only to see the treasure 
but to gather it, possess it and enjoy it, as its sole proprietor. The 
seeker must not dig just anywhere; he must start his endeavour in 
the right direction as advised by those who know the Truth (apta- 
vakyam) as declared in the scriptures. 

In the spiritual treasure hunt, the endeavour of digging is 
made with the pickaxe of thought and the spade of discrimination. 
With these, we remove the earth - the attachments with the body, 
mind and intellect, which are the effects of the ignorance of the 
Self. Avidya creates in us various misunderstandings and it is 
these agitations of the mind and negative thought veilings of the 
intellect that conceal the Treasure Divine, the Self. These can be 
removed by reflection and meditation. 

Manana and dhyana - reflection and meditation - prepare 
the mind for a single pointed application by bringing it to the state 
of least agitation. This is the condition of the mind and intellect 
fit for vicara, the highest spiritual sadhana known to man. This is 
exhaustively indicated only in Vedanta. 

Faithful to his arguments, honest in his convictions and 
obedient to his experiences, Acarya Sankara cries out that this is 
the only path for complete and permanent Liberation from the 
chaotic confusions created by our ignorance of the underlying 
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divinity in ourselves. Naturally, he points out the hollowness of 
all other methods and the immaturity of all other techniques which 
are, according to him, putrefied logic, soured reason, distorted 
vision and false assertion compared with the perfect philosophy 
and detailed practicality of Vedanta. 


II II 

tasmatsarvaprayatnena bhavabandhavimuktaye, 
svaireva yatnah kartavyo rogadaviva panditaih. (66) 

66. Therefore , an intelligent seeker should , as in the case of illness and 
so on , strive hard by all the means at his disposal to be free from the 
bondage of births and deaths. 

The ideas in the preceding ten verses are now being concluded with 
this eleventh sloka. Naturally the term 'therefore' with which this 
verse opens, is a sequel to all the reasons shown and explained in 
the previous verses. 

In verse 56, Sankara started this discussion. All through, he 
has emphasised that self effort is essential and said that, compared 
to it, mere sastras studies and the capacity to discourse upon them 
were not sufficient. Because of these reasons, it can be logically 
understood that each seeker must, for himself, strive with all 
sincerity and regularity in the right direction, so that he may come 
to realise in himself the eternal godhood of his spiritual nature. 

The simile used here is very significant. Like a sick patient, 
we are to consider ourselves as infected with the microbes of 
ignorance. Health is the real nature of all living beings. Illness is 
the unnatural condition of the body, when it has, for reasons 
known or unknown, fallen away from its essential health. 
Therefore, health is not to be created, but all our efforts should 
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be to remove the causes that created the disease. A body rid of 
its disease germs comes to manifest full health and vigour. 
Similarly, ignorance creates in us all the maladjustments 
through which spiritual dynamism, divine glory and supreme 
perfection are veiled from us. 

No two patients suffering from the same disease can be cured 
with the same dosage of the same medicine. The same medicine can 
be the cure for the disease but dosage and application will differ 
from person to person depending upon the degree of infection. 
Similarly, though Vedanta sadhana is the same for all seekers, in 
its application, individually, each seeker must take his own right 
dose. Merely taking the medicine does not assure a cure. It depends 
upon a dozen other factors of which tapas is the most essential. 
The patient may be tempted to enjoy things denied to him by his 
doctor. But he must avoid them scrupulously, else the medicine, 
instead of curing him, might even kill him. 



16. Discussion on Questions Raised 

(67-71) 


f?T: W | 
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yastvayadya krtah prasno vanyahchastravinmatah, 
sutraprayo nigudhartho jhatavyasca mumuksubhih. (67) 

67. The questions which you raised today are excellent , accepted by those 
well versed in the sastras , aphoristic, full of hidden meaning and such 
that they are fit to be known by all seekers. 

When the student asked his questions (as stated in verse - 49), the 
Teacher, instead of replying directly and immediately, indulged 
in a long and exhaustive discourse upon the futility of mere 
discussion if it were not accompanied by an all out enthusiastic 
effort at straightening oneself from one's inner deformities. This 
was no idle digression on the part of the Teacher but it expressed 
his deep concern that his disciple should not misunderstand and 
misuse the freedom given to him to ask questions to get his doubts 
cleared. There are always in society, a set of wise looking foolish 
disciples who misuse the freedom given to them and abuse the 
privilege of discussing with their Teacher. 

They, poor folk, have so fallen in love with their own 
questions, that they repeat them with a passion amounting to 
sheer lunacy. To ensure that the student does not fall into this 
intellectual ditch and obstruct his own evolution, Sankara with ten 
explicit verses warns the world of seekers. After concluding the 
digression, he now pointedly answers all seven questions raised 
by the disciple. 
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In this verse, the Master once again, compliments the student 
on the intelligence of his questions and the beauty and precision 
that graces the very form in which they are framed. The glories 
that are enumerated here by the Guru are the perfections that come 
about, when a chiselled thought is packed in appropriate language 
and offered at the feet of true wisdom. When a true disciple reaches 
his Master's feet, he feels so choked with admiration, reverence, 
devotion and love for him that he dares not disturb the divine 
atmosphere of tranquillity around the Teacher with thoughtless 
blabbering and empty talk. 

A fit student has got his ideas crystallised and after logical 
self-analysis, has come across certain insurmountable obstacles 
for the removal of which he has approached the Teacher. Since 
the doubt was really felt and thoroughly digested by him, the 
student could present it in the fewest number of words, indicating 
at once the logic of his thought. 

If on a dark night you fall into a wayside well, indeed, your 
condition is unenviable. You are extremely anxious to extricate 
yourself from the situation. At this moment, you hear approaching 
footsteps and you cry out for help. The benevolent person reaches 
the well. Would you then, from the bottom of the well, begin the 
narration of the entire story of how you came upon the well at that 
late hour, how you fell, what thoughts kept you company in the 
sandy bottom of the well and so on, besides giving him details of 
your name, details of your family, position, status and so on? No. 
At such critical moments you will only cry, 'I am here in the well. 
Save me, O! please save me. Help me, save me, save me.' Any 
other cry will be unnatural. Similarly, when a student who has 
understood that in the darkness of ignorance he has fallen into a 
dry well of limitations and sorrows, when he sees the Master, he 
will have no stories to tell, no idle discussion to indulge in. His 
one heart-rending cry is 'Save me, O Master! save me'. 

Sankara, through his compliments to the disciple, is advising 
generations of seekers not to be too wordy when they approach a 
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Master. This does not take away from us our liberty to talk to the 
Master in our attempt to evaluate him. Sankara only means that 
having accepted him as your Teacher, when you approach him for 
correct initiation into the subtle truths of Vedanta, you should not 
destroy the sanctity of the atmosphere by an exhibition of your 
knowledge or sentiments. 

The questions asked by the student were all couched in a 
precise aphoristic style, indicative of his independent attempts 
at understanding the preliminary thoughts in the philosophy. 
These questions pregnant with secret thoughts, are not obvious 
in their literal word meanings. Also, their discussions are not just 
Sunday magazine themes, written to entertain the vulgar tastes 
and cheap demands of an idle holiday crowd. They rake up the 
innermost depths of investigations undertaken in all tranquillity, 
possible only for a human intellect blessed with acute reasoning 
capacity. These topics are of interest only to those who wish to get 
away from their limitations, to experience the essential freedom 
of their own pure nature as the Self. 


II II 

srunusvavahito vidvanyanmaya samudiryate, 
tadetacchravanatsadyo bhavabandhadvimoksyase. (68) 

68. Listen attentively, O learned one! to what I shall now tell you . 
Listening to it, you shall immediately gain a thorough Liberation from 
the bondages of samsdra. 

The Acarya gives the student full assurance that if he listens 
attentively and looks for the subtle meaning in the words of the 
Teacher, he shall attain a sense of complete fulfilment in life. 

'Indeed, this Vedanta is cheap. A seeker of Liberation 
has only to discover a great Teacher and listen carefully to his 
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words and immediately he shall experience a total release from 
all physical imperfections, mental debilities and intellectual 
weaknesses created by his own spiritual ignorance. How easy! 
Just listen and you will be Liberated. Can there be an easier path? 
Vedanta is truly cheap' - thus one may be tempted to exclaim. 

Here is a clear example which amply illustrates that literal 
word meanings do not convey the right philosophical implications 
in the literature of Vedanta. If, by listening, one could liberate 
oneself, moksa would have been so cheap that it could be easily 
dispensed universally. But the scripture cannot be false and mere 
listening cannot be the path for a total spiritual redemption. 
Therefore, we must understand that the word, 'listening' is used 
here in a sense much more ample and accommodative than its 
dictionary meaning. 

From what you have been told so far, you know how essential 
it is for a student to be completely attuned to the Master. The 
student already has, through a process of self-discipline, made 
his inner kingdom clean and peaceful, wherein he stands in all 
devotion and meekness, receptivity and alertness. When he 'listens' 
to the inspired words of the Master, full of subtle suggestions, he 
within himself, starts living the unworded implications coursing 
through the words. 

As the tongue of the temple bell strikes the bell cup, there 
is a harsh metallic sound. But as we listen to it, it warbles out a 
lingering melody before it slowly dies out into the very silence 
in which it was born. Similarly, the words of the scriptures have 
a harsh sound but a lingering ringing music. The harsh sounds 
are caught in a web of language and preserved in textbooks but 
the warbling notes are to be produced in the secret cave of the 
seeker's heart. 

This preparation is indicated by the practices of reflection and 
meditation, concentration and devotion, self-control and celibacy, 
moral purity and ethical goodness advised for the sadhakas. 
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A student, thus prepared, when he comes to 'hear' a discourse 
from the Master, not only hears the words but spiritually lives the 
Truth; this is called 'listening'. Unlike the other techniques of self 
perfection like devotion and yoga, in Vedanta the student has 
nothing to do or gain, save to 'hear' and truly 'listen'. In the other 
paths, techniques are advised and explained and the experience 
comes to the student when he gains a certain amount of perfection 
in quiet and steady practice of them. 

In Vedanta it is a scriptural discussion between a saint 
of inner experience and a student of inner purity. It is a Guru- 
sisya samvada and the experience of Reality which is the theme 
of discussion is brought within the experience of the student, 
immediately and instantaneously, if the student is ready to 
receive it. Therefore, Sankara is perfectly orthodox when he 
declares that the disciple shall experience Liberation if only he 
knows the 'art of listening' to the spiritual voice that sings through 
the Master's words. 


tg: WTT MWWWWIII 

cRT: 5FT3JTN ^fTF: WThlKdcW>4<J|i ^ II 

moksasya hetuh prathamo nigadyate 
vairagyamatyantamanityavastusu, 
tatah samascdpi damastitiksa nyasah 
prasaktakhilakarmanam bhrsam. (69) 

69. For Liberation, first comes extreme detachment from finite objects of 
sensual satisfaction . Then follow calmness, self-control, forbearance and 
complete renunciation of all selfish actions. 

This is a text which not only expounds Vedanta but is also full 
of practical instructions to a real seeker who wishes to be fully 
established on the path of spirituality and maintain his progress 
in his programme of self-development. Any true seeker will be 
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impatient, not only to understand the nature of Liberation but also 
to get a detailed discussion on the specific cause and conditions 
under which final Liberation from the pains of mortality and the 
sorrows of finitude can be had. Here the Acarya enumerates the 
conditions of the mind in which the true wisdom can blaze forth. 

Among them, the capacity to be completely detached from the 
craving for things known to be finite and perishable is considered 
most important. A discriminative intellect (viveka) can grow and 
fulfil itself only when there is full detachment (vairagya). Without 
developing sufficient disinterest in the acquisition, possession and 
enjoyment of the sense objects of the world, we cannot enter the 
portals of true wisdom. When we become acutely conscious of the 
finite and impermanent nature of the world of objects, our minds, 
which are always athirst for stability, continuity and perfection, 
will immediately be repelled from their usual playgrounds, the 
by-lanes of sensuousness, where we spend a large amount of our 
vital energy everyday. Detachment is the method of economising 
in the expenditure of life's energy and disciplining, conserving and 
rightly applying this new found energy to raise ourselves from the 
state of bondage to one of inner freedom and spiritual suzerainty. 

Sama, dama and titiksa are again qualities 1 to be developed 
by the seeker himself so that he may discipline and train the newly 
released energies for right application in a concentrated, single 
pointed meditation. 

When there is detachment as a result of pure discriminative 
perception of a better balanced intellect and when this mental 
condition is reinforced by self-control, calmness and forbearance, 
the individual entertains no more egoistic, desire prompted 
schemes of activity. The idea of renunciation of all activities is not 
to be misunderstood as amounting to an existence as inert as the 
rocks on the Ganga banks. He relinquishes all the desire prompted 

1 ibid, verse - 20 to 24; In Brhadaranyaka-upanisadAA.23 there is a famous 
reference to these qualities of calmness, self-control, forbearance and 
so on. 
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activities sacred or secular, ritualistic or otherwise. 1 All these 
contribute to the true preparedness of the intellect for the higher 
flights to the brilliant peaks of transcendental glory and perfection. 


UdrcMH M WcdkK-d< I 
ddTSR^q Md|U|^<ci WF&fo II II 

tatah srutistanmananam satattva- 
dhyanam dram nityanirantaram muneh, 
tato'vikalpam parametya vidvanihaiva 
nirvanasukham samrcchati. (70) 

70. Thereafter comes 'hearing', then reflection on what has been heard 
and lastly, long, constant and continuous meditation on the Truth for 
the Muni. Ultimately, that learned one attains the supreme nirvikalpa 
state and realises the bliss of Nirvana in this very life. 

Sankara has already started an enumeration of the various 
techniques to be followed by a person on his march towards 
realising the eternal freedom of the soul. In this sloka, the Acarya 
is outlining the different stages of practices which one must follow, 
when one has renounced all pursuits of ego prompted, desire 
ridden activities contributing to a life of sensuousness. 

An individual who has enough detachment from the 
enjoyment of finite objects, who has cultivated the four great 
qualities and who has renounced all self-motivated activities, 
is fit for the process called in Vedanta 'hearing' the scriptures. 
Scriptures have to explain life as we perceive and live it now and 
indicate the Truth, the goal, only through finite words. Therefore, 
a direct approach to the text may misguide the seeker if he has 
wrong understanding. 

1 ibid, verse - 10. 
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It is imperative, that one must 'listen' to the exposition of 
at least one scriptural text from a true Teacher. In this transaction 
of wisdom, the Master also uses but finite words to explain the 
Absolute, there is no magic formula involved. Therefore, the 
student must be fully tuned to the Teacher so that the latter's 
experiences may, in resonance, be amplified and conveyed to echo 
in the heart chambers of the student. 

This 'listening' to the discourses (sravana), is to be followed 
by inner arguments and final assimilation by the intellect in a 
process called 'reflection' (manana), by which alone the ideas 
in the text can become the student's own philosophy. Even 
this intellectual conviction is not sufficient, for Vedanta seeks 
a fulfilment not in merely propounding a theory to explain the 
happenings of the world and the destinies of mankind but to lift 
man to the highest pinnacle of evolution of cultural purity, so 
that he may thereafter revel as a God-man on earth. 

Therefore, a person must attain Truth through a process 
of rediscovery of his real Self by detaching himself from his 
wrong and false identifications with the matter. This technique 
of detaching oneself from the false, and rediscovering one's 
identity with the Self through disciplined currents of constant 
thought flow is called 'meditation' (dhyana). It is indicated here 
that when dhyana is practised for a long period daily and constantly 
- every word is important - for a long period of years (ciram), daily 
(nityam) and constantly (nirantaram), one gets established in God- 
consciousness and attains Nirvana in this very life. 

The word 'Nirvana' means 'blown out'. Modern physics 
tells us that the tip of a candle flame, though apparently whole 
and steady, is constituted of independent flickering at a greater 
frequency. Just as when a fan whirls at a great speed, its blades are 
not distinguishable but only one continuous whirling movement 
is observed. A movie is constituted of a number of individual 
pictures projected on the screen, but because of the speed and 
high frequency of the change, the movie gives us a continuous 
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experience. So too, the 'wholeness' of the candle flame is only 
apparent. This example is often quoted in the Yogasastra to explain 
the mind in man which seems to be a substantial factor, though 
created by the frequency of the flow of thought waves. In one who 
has realised one’s own Self and has transcended the mind, there 
is no more rising of thoughts. This state is indicated by the term, 
'Nirvana', the state of Self-realisation. 

This moksa condition is possible in two stages, just as 
before sleep, there is a period of dozing followed by the deep sleep 
state. During dozing, we are conscious that we are 'going to sleep' 
and that our conceptions and perceptions of the outer world are 
slowly and steadily becoming obscure. But the deep sleep state 
is a period when we are neither conscious of the outer world nor 
even of ourselves. 

Similarly, in meditation also there is a hazy period of 
awareness, wherein we are conscious of ourselves nearing the 
Transcendental and that state of samadhi where there is still 
a vestige of the ego is called 'savikalpa samadhi'. The egoless 
moment where the subject alone is, revelling in its own glory when 
the yogi experiences the infinite bliss of pure Existence, that state 
is called 'nirvikalpa samadhi'. That is the experience of godhood 
and after this Isvara darsana, there is no falling back into the 
values and impulses of the lower, worldly life any more. 

Not only does Sankara explain the various states enroute 
this divine pilgrimage and describe exhaustively the goal with 
its experiences but he also insists that this is not a post-mortem 
experience to be gained in some future embodiment, after the death 
of this body, in a special area called 'heaven' or in another world. 
He insists that a Muni experiences the bliss of Nirvana even here 
and now. Muni in Sanskrit, in its etymological meaning, has an 
import equivalent to 'a man of discriminative reflection'. 
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yadboddhavyam tavedammatmanatmavivecanam, 
taducyate mayd samyak srutvatmanyavadharaya. (71) 

71. Now I am going to describe the discrimination between the Self and 
the not-Self most elaborately. It is what you ought to know. Listen to it 
properly and receive it well in your mind. 

Earlier the student had asked the Master about the discrimination 
between the Self and the not-Self (verse - 49). This verse onwards, 
Sankara gives an elaborate description of the various layers of 
matter envelopments which together constitute the not-Self, 
identifying with which the Self behaves as though it is limited, 
bound and conditioned to suffer as the samsarin. A mere repetition 
that, 'viveka' means 'discrimination' between the Self and the 
not-Self will not in itself be very helpful to a seeker unless he is 
able to realise the exact meaning of the Self as contrasted with the 
perceived world of plurality. 

The Acarya stresses the importance of this theme of 
discussion by saying that each student should not just listen but 
must come through a process of independent, discriminative self- 
analysis, to a firm conviction of the Truth of what is discussed 
hereunder. 



17. Gross Body 
(72-75) 





^MI^^TbHddJI II 


majjasthimedahpalaraktacarmatvagahvayairdhatubhirebhiranvitam, 
padoruvaksobhujaprsthamastakaih ahgairupahgairupayuktametat. (72) 

72. Composed of the seven ingredients - marrow, bones, fat, flesh, blood, 
dermis and epidermis - and consisting of the following parts - legs, 
thighs, chest, arms, back and the head . 





W3 ?TTH II II 


aham mameti prathitam sarlram 
mohaspadam sthulamitlryate budhaih, 
nabhonabhasvaddahanambubhumayah 
suksmani bhutani bhavanti tani. (73) 


73. This body, the seat of delusion, expressing in terms of'T and 'mine', 
is termed by reputed sages as the gross body. Sky, air, fire, water and 
earth are the subtle elements. 


In these two verses, Sankara describes the gross body. In biology, we 
frequently find that an organ is discussed by describing its anatomy 
by an explanation of its cross-sections. This method does not seem 
unfamiliar to our ancient tradition, since it is used quite freely 
and liberally even in the realm of philosophy, when a philosopher 
explains such subtle things as the 'layers' of a human being. Sankara 
too, makes free use of this technique of explaining through a cross- 
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section examination. In verse 72 we have a beautiful description, 
layer by layer, of a cross-section of the physical body. 

Let us examine the contents of the body by studying the 
transverse section of, say, the upper arm. Therein, we shall find 
at its centre, a pulpy white matter called the marrow (majja), bone 
(asthi) and still external, a layer of fat (medah), enveloped by the 
flesh (pala). On the outer layers of the flesh are conspicuously the 
blood (rakta) vessels and all these are packed beautifully with two 
layers of skin of which the inner cream coloured tissue is called the 
dermis (carma) and the outer thicker layer which we see is called 
the epidermis (tvak). These seven items then form the bulk of the 
body in a transverse section of any part of it. 

Gathered together in the above sequence and moulded into 
a human form, they form the most beautiful physical structure 1 
fashioned in matter, consisting of various parts such as hands, legs 
and so on, enumerated in verse 73. 

In the following verse we are told how this body, the harem 
of all our egocentric assertions and misunderstandings is the very 
seat of our vanities and possessiveness. All our T-ness' and 'my- 
ness' function from the headquarters of the physical body. This 
seat of all painful activities and ego prompted criminalities against 
our own divine nature, consisting of the filth of flesh and fat with 
its various appendages is described by the rsis as the gross body. 

The five great elements are described as first created in their 
subtle form and then through a process of combinations among 
themselves, they become the gross elements which we are able to 
perceive with our sense organs. The process by which the subtle 
elements become the perceivable gross element is described in 
the next verse. 


„_ „ 

1 It has been declared by the greatest artists in the world, time without 
number, that the human male form outshines in beauty in everything 
else under the sun. 
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parasparamsairmilitani bhutva sthulani ca sthulasanrahetavah, 
matrastadlya visaya bhavanti sabdadayah panca sukhaya bhoktuh. (74) 

74. Having united with parts of one other, they become gross and become 
the cause for the formation of the gross body. Their subtle essence 
constitutes the sense objects, five in number such as sound and so on, 
which contribute to the enjoyment of the experiencer, the individual ego. 

A mention has already been made of the subtle elements and 
now we are told how they, by a process of mutual combination, 
condense to a grossness sufficient to become perceptible to the 
sense organs. The process, by which the subtle elements become 
the five gross elements which are accepted even by modern 
scientists as the unit of matter in the world, is called in Sanskrit, 
'panclkaranam', a pentamerous self duplication and mutual 
combination. 


This process is explained in Vedanta as taking place in 
four distinct stages of self division and mutual combinations. 
The rudimentary subtle elements are constituted of units called 
'tanmatras'. There are five distinct tanmatras each for the five great 
elements - ether, air, fire water and earth. Each tanmatra (unit of 
each of the five elements), in the first stage of its grossification, 
shows a tendency to divide itself into two halves. In the second 
stage, each tanmatra of the five elements bifurcates and separates 
into two equal parts. 

In the third stage, one half of all the five elements remains 
intact 1 while the other half (of each element) gets divided into four 
equal parts. Thus under the column 'ether' we have in its third 
stage, half a tanmatra remaining intact (the dark half), and the other 
half divided into four equal parts, each constituting, therefore, 
l/8th of the original tanmatra. 

1 Atmabodha -12 
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In the fourth stage of its development, each half tanmatra 
combines with l/8th tanmatra of all the other elements, constituting 
one unit of the gross element. Thus, in the accompanying chart, 
one-half of ether joins with four 1 /8th bits borrowed from the other 
four elements (that is 1/2 ether + l/8th air + l/8th fire + l/8th 
water + l/8th earth), which then constitute one unit of the gross 
akasa (ether). Similarly, half of air plus l/8th bits borrowed from 
ether, fire, water and earth, becomes one unit of gross air. Thus is 
the combination in each of the five elements. 

PANClKARANA 

The process of pentamerous self division 
and mutual combination 


Stage 

Space 

1 

Air 

2 

Fire 

3 

Water 

4 

Earth 

5 

Description 

(i) 

0 

0 

0 

0 

0 

Tanmatras; each in 
itself. 

(ii) 

e 

0 

e 

e 

e 

Tendency to divide 
into two equal parts. 

(iii) 

_ 77 _ 

77 

77 

77 

77 

The split is complete. 

(iv) 

0000 

0000 

0000 

0000 

0000 

One half remaining 
intact the other half splits 
into four equal parts. 

(v) 

M 03 

104 

105 

^Ol 

■ 04 
105 

JOl 

Jo: 

■ 04 
^<=>5 

JOl 

M 02 

■ 04 
105 

JOl 

■ ®3 
104 

Each half combines 
with 4-bits borrowed 
from all others. 


This process is called 'panclkarana', the pentamerous 
self division and mutual combination process. Out of the gross 
elements, the physical body is formed. But the sense objects of 
sound, touch, form, taste and smell are constituted of nothing other 
than the subtle tanmatras of the rudimentary elements. The gross 
elements provide the instrument, for the enjoyment of the subtle 
elements. All these arrangements are made so that the egocentre 
may experience a life of happiness or misery as directed by the 
storehouse of his vasanas. 
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The enjoyer or sufferer (ego) is the Self conditioned by the 
mind and the intellect. This conditioning can never bring about 
any real bondage to the Self just as any harm done to my reflection 
in the mirror can never harm me. 


q qg JJ5T «F5T: I 

STFTTFcT ^U- II ^ II 

ya esu mudha visayesu baddhah ragorupasena sudurdamena, 

dyanti niryantyadha urdhvamuccaih svakarmadutena javena nltah. (75) 

75. Those thoughtless ones who are bound to these sense objects by the 
stout ropes of attachment, so very difficult to cut asunder, come and go, 
carried up and down by the compelling force of the convoy of the reactions 
of their own past actions. 

We know that the sense objects are innocent tanmatras which, in 
another form become the sense organs and the gross body. Steam 
cannot bind water, both being the same element in its subtle or 
gross form. 

A samsarin is under the persecution of sense objects 
because of his attachment to them. These attachments are so strong 
that they become almost unbreakable. Thus bound to the gross, the 
ego ekes out its experiences and yearns for more. Every moment, 
it perpetrates endless activities each providing its own reactions 
to be enjoyed or suffered by the same ego. Thus repeatedly, the 
same ego visits different fields of activities and in a variety of 
environments. It again and again enters and leaves the arena of 
existence, reaping its reaction and sowing new seeds through desire 
prompted activities, which in their turn, compel it to come again 
to reap the fruits of the new harvest. 

In the last line of this verse are two innocent looking phrases 
which, in an aphoristic form, give us the theory of karma as 
understood by the Vedantin. 
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According to the mimamsakas, God is the almighty power 
omniscient and omnipotent. Just and true. He distributes the fruits 
of actions according to the purity of motives, clarity of conscience, 
sincerity of application, faithfulness and obedience to the eternal 
prescriptions laid down in the immortal Vedas. But according to 
Vedanta, much more intellectually satisfying is the theory that the 
reaction of an action is not anything different from the action itself. 

An action performed in a particular time and place may fulfil 
itself, perhaps, in another place and in a future period of time. 
A bud fulfils itself in its fruit and there is no need for a supreme 
power's intervention for the petals to fall off and the fruit to mature. 
The life history of a thought expressed (action), is the immediate 
action which is finally concluded only in its reaction. 'Action and 
reaction are equal and opposite', one of Newton's laws, is perhaps 
true even in philosophy. 

So, actions undertaken and performed at the instance of its 
delusory attachment with the sense objects, guide each egocentre 
to its self dictated destinies of enjoyment or sorrow. Thought by 
thought, wading through actions, the ego orders for itself a future 
world wherein it can enjoy its demand, be it the life of a pig or 
the life of a God-man. This is the burden of the term 'carried up 
and down' the ladder of evolution and devolution. Through right 
activity and discrimination when we develop detachment, the 
sense objects cannot bind us and our activities become oriented 
to end ignorance through discovery and knowledge of the eternal 
and true principle of divinity in us. 

In Vedanta sastra, the possible wombs, for taking births 
from, fall under two distinct groups, the higher and the lower. 
In the higher yonis, we are born only to enjoy the ethereal sense 
objects which can provide, through the necessary instruments 
of perception and enjoyment, a greater share of finite joys for a 
longer period of existence. This is called the experience of 
'heaven'. The other type is called the Tower yonis' which 
comprise of existence in the form of animals and birds, plants 
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and trees. These lower wombs introduce us to a plane of 
consciousness wherein the individual egos, with their different 
degrees of dullness come to experience an immense amount 
of concentrated sorrow. These two groups exhaust all possible 
future births and are indicated by the term, 'carried up and down'. 

When the reactions of the past actions tend neither towards 
too much enjoyment nor too much suffering, that is, they are 
almost equibalanced, then such an egocentre, with its slightly 
predominant tendencies to be either good or bad, presents itself 
in a human form. Every man in his lifetime has occasions to 
smile and to sob, to enjoy success and to suffer failures but he is 
also provided with a discriminative intellect with which he can 
distinguish between the Real and the unreal. In this world, neither 
are we dead drunk with happiness nor fully drowned in sorrow. 
Thus a chance is given to everyone to consciously move either 
up or down, or towards the infinite freedom of pure godhood. 
Spiritual endeavour however, is possible neither in the heavenly 
planes of experiences indicated by the term 'up' nor in the fields 
of sorrows covered by the term 'down'. 

Each of us comes to gain the required field, appropriate 
and forming a perfectly logical sequence with the motives, thoughts 
and desires entertained in the past. Guided by the very instincts 
created in us as a result of our past karmas, that is, ordered by our 
own karmaduta, we reach our destinations sought by ourselves. 
They are nothing but frozen past intentions now beginning to thaw. 
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WSJ: | 
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sabdadibhih pahcabhireva pahca pahcatvamapuh svagunena baddhah, 
kurahgamatahgapatangamlnabhrhga narah pahcabhirahcitah kim. (76) 

76. The deer, the elephant, the moth, the fish and the honeybee - these five 
are annihilated because of their slavery to one or the other of the senses 
such as sound and so on, through their own attachment. What then is 
the condition of a man who is attached to all these five? 

We are now discussing how attachment to the senses bind, 
enslave and destroy the peace of mind and freedom of true 
living. At this moment Sankara very appropriately, reminds 
us of the various examples provided by nature where certain 
species meet their death due to extreme attachment to one or 
the other of the five senses. 

These examples clearly show that Sankara was not living 
in the state of a 'Ganga stone samadhi'. He was very much alive 
to the world of beauties and thrills, the world of incidents and 
happenings around him. 

The deer is always fascinated by melodious sound and the 
deer hunter sings to charm the deer. Attracted by the melody of 
sound, the deer has no awareness of the danger it is in and turns 
in the direction of the music, the hunter soon makes it his target. 
The elephants, especially in the mating season, become extremely 
attached to the sense of touch, rubbing against each other and 
walking without caution, they fall into the pits got ready to 
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catch them. The moth is enchanted by form and attracted by the 
brilliance of the flame. It flutters towards it with an agonising 
impatience and gets burnt. The fish, ravenously hungry at all 
times, in its gluttony, swallows the bait, is caught and thus meets 
its end in the stomach of fish-eaters. The poor honeybee, attracted 
by the fragrant smell of flowers, pursues its industrious vocation, 
collects honey from the flowers and hoards it in its hive, until at 
last, heartless man sets fire to the hive in order to loot the honey 
wealth of the bee. 

Thus, Sankara gives us five typical examples wherein each 
has met its doom because of its attachment to one or the other of 
the five senses. Most dramatic it becomes when Sankara concludes 
with the exclamation, 'What then is in store for a man who is 
attached to all these five?' 

When a man of ignorance, having neither discrimination nor 
detachment, vulgarly runs after sense objects for his temporary 
nerve tickling, he becomes a sad victim of his delusion and meets 
a calamitous end for he has allowed himself to be bound by the 
five strong ropes. 1 


FTC II 


dosena tlvro visayah krsnasarpavisadapi, 

visam nihanti bhoktaram drastaram caksusdpyayam. (77) 

77. Sense objects are even more venomous in their tragic effects than 
cobra poison. Poison is fatal to one who swallows it, but the sense objects 
kill him who even looks at them with his eyes. 

At this juncture, Sankara discusses how dangerous it is for a 
seeker to be attached to the enjoyment of sense objects. He has 

1 the Sanskrit word 'guna' has two meanings - (1) rope and (2) mental tendency. 
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already told us how tragic is the end of those living beings 
who have but a single sense appetite. In order to emphasise 
the virulence of sense poison, Sankara gives yet another verse, 
which is very famous, inasmuch as, we often hear it being 
quoted from all pulpits. 

Explaining the dangerous intensity of this poison, the 
Acarya compares it with the venom of the cobra. If there is 
some distance between a cobra and an individual, the poison in 
the cobra cannot affect him. Nobody is known to have died of 
poison because he merely saw a cobra in a zoo. The venom can 
be fatal to a person only when he is bitten by a cobra. Compared 
with this, sense objects are more virulent because they can 
annihilate the individual who just looks at them. The organ 
of vision mentioned in the verse, represents all the other four 
sense organs and indicates a similar end when all other sense 
organs, individually or collectively, run after their sense objects, 
bringing about a total annihilation. 


*T ^ JTFSf: II II 

visayasamahapasadyo vimuktah sudustyajat, 

sa eva kalpate muktyai nanyah satsastravedyapi. (78) 

78. He who has liberated himself from the terrible bonds of desires for sense 
objects , (indeed), very difficult to renounce , is alone fit for Liberation; 
none else , even if he is well versed in all the six schools of philosophy. 

We have been told again and again that vairagya is an essential 
and salient factor in the study of Vedanta. So, without total and 
complete vairagya, the energy in us which is being spent in wrong 
pursuits will not be conserved for greater purposes of self-culture 
and ultimately of Self rediscovery. 
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Indeed the Masters of Vedanta were not impractical men, 
being ignorant of the ordinary man's sense attachment. They 
certainly realised that to control the sense organs and to avoid 
their gushing forth into their respective sense objects is very 
difficult for an ordinary man. And yet, where viveka has come, 
vairagya is natural and he who has gained a certain amount of 
freedom from the charms of sense objects is fit for Liberation. 
The idea is that so long as the individual thirsts for anything, 
his entire energy will be consumed in its acquisition and 
possession and there will be nothing left in him to supply him 
with the required dynamism for listening, reflecting and meditating 
upon the contents of the scriptures. 

That 'such a one alone is fit for Liberation' is a very positive 
statement denying sensuous people any hope of success in 
spiritual life. Not even men who are erudite scholars in all the 
six schools of Indian philosophy are recognised by the sastras 
as fit for total Liberation from ignorance and ignorance-created 
misunderstandings in themselves. With mere book learning, 
without the purity of the heart, tranquillity of the mind, the 
application of the intellect and body's self-denial, no progress 
in spiritual life, which can take us towards complete Liberation 
from our limitations is ever possible. 


^Nld^U^d) 

apatavairagyavato mumuksun bhavabdhiparam pratiyatumudyatan, 
asagraho majjayate'ntarale nigrhya kanthe vinivartya vegat. (79) 

79. Those who have only an apparent dispassion and are trying to cross 
the ocean of change are caught by their throats by the shark of desire 
which violently dragging them along , drowns them in the middle of 
the ocean. 
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In the last verse, we noticed how Sankara, with an enthusiasm almost 
amounting to fanaticism, insisted that spiritual life can be claimed as 
a birthright only by those who have a true spirit of dispassion. Here 
the Acarya warns us that false vairagya cannot sustain us for long. 

A spirit of detachment and a craving for dispassion may 
be generated in us as a result of repeated tragedies. A tragic 
bereavement, a shocking disappointment, a painful failure, 
an agonising physical pain, all these have been found, either 
individually or collectively, capable of creating a temporary 
sense of vairagya, termed in Sanskrit as 'smasana vairagya' - 
an aversion to life and its finitude which is usually generated 
when one has occasion to visit a cremation ground. This passing 
phase and temporary mood is not a solid capital upon which 
a person can build his entire future in the spiritual world. No 
doubt, these temporary mental moods may be capitalised in 
training the mind and intellect to generate more and more sense 
of discrimination, which will ultimately increase the intensity of 
true vairagya. 

True dispassion is a wise condition of the ego created from 
a deep intellectual conviction, which in its turn, has its roots in 
perfect discrimination. Only in the maturity of an individual's 
spiritual florescence, can one hope to gather the fruits of wisdom. 

False vairagya has ruined more men than even atheism has 
ever done. Hundreds and thousands of indiscriminate people, in 
almost all the religions of the world, reach the sanctuaries of their 
respective monasteries. In the long run, however, they discover 
that they are not fit for a life of total renunciation and perfect self- 
control. Many of them who find sufficient moral courage return 
to the marketplace and the world of contentions to fight for and 
acquire and enjoy material wealth. But many come to live a choking 
life of frustrations and sorrows, with neither the capacity to live 
the life of renunciation nor the daring to return to the world of 
cut-throat competition. A few, though wearing the apparel of 
seekers, surely live a sensuous life; they are the leprous ulcers on 
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the world's spiritual body that contaminate the serene atmosphere 
and vitiate its salubrious climate. 

The Acarya has briefly pointed out these dangers by 
comparing men of insincere vairagya to those who are shipwrecked 
on the 'ocean of change' which is infested with ravenous sharks 
of sensuous desires. These desires jump at the throats of the poor 
victims and drag them down and drown them midway on their 
pilgrimage to the Beyond. 




W. II <S° II 

visayakhyagraho yena suviraktyasina hatah, 

sa gacchati bhavambhodheh param pratyuhavarjitah. (80) 

80. He who has destroyed the shark called 'sense objects' with the sword 
of mature dispassion crosses the ocean of samsdra unobstructed. 

Continuing the idea, it is said here that he alone, who has destroyed 
the shark of desire lurking in the ocean of samsara, can safely 
cross to the other shore. In order to kill the enemy we have no 
other instrument save the sword of discriminative knowledge. 
With viveka alone can we end our desires. Desires can come and 
sabotage our happiness only when the discriminative faculties in 
us have, as it were, gone to sleep. So long as the pure intellect is 
awake, the whims and fancies of the mind cannot emerge to loot 
and plunder the peace of the inner kingdom. Only in the darkness 
of the bosom, when the illuminating intellect has disappeared 
behind the cloud of ignorance, can the temptations and desires of 
the heart walk out of their hideouts to steal the wealth of peace 
and tranquillity which the individual enjoys. 

Once in the grasp of these minions of the moon, the person 
identifying with desires gets choked and drowned in the stormy 
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sea of plurality. To live intelligently with discriminative analysis, 
ever conscious of the fallacies in each thought and not getting 
victimised by fanciful desires, is to live in viveka. Where viveka is 
steady, the desires, however strong they be, will not dare to attack. 
Sankara rightly says that with the sword of discrimination, the 
seeker must destroy the shark of desire and make his way safely 
across the ocean of samsara. 


TW#WTFT3t^TS?r^5l|: 

II C? II 

visamavisayamargairgacchato'nacchabuddheh 
pratipadamabhiyato mrtyurapyesa viddhi, 
hitasujanaguruktya gacchatah svasya yuktyd 
prabhavati phalasiddhih satyamityeva viddhi. (81) 

81. Know that mortality soon overtakes a foolish man who walks the 
dangerous path of sense pleasures. Whereas one who sticks to the path of 
divinity, according to the instructions of well-meaning and noble Guru, 
constantly walks the path divine helped by one's own reasoning faculty, 
one achieves the end; know for certain this is true. 

In Vedanta, meditation is the technique for gaining the final 
experience of self rediscovery but meditation can be successful 
only when the mind is not agitated by desires. In a sensuous life, 
one is never without some desire or the other. Thus an individual 
cannot have success, both in the life of meditation and in the world 
of sensuousness. If one is fatigued after a long walk, one cannot 
recoup if one continues walking. A diabetic cannot bring his sugar 
down, even by taking saline injection daily, if he is continuously 
consuming sugar. 
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The human mind is disintegrated because of its desires and 
it cannot be brought back to its state of healthy integration without 
its renouncing the very germs of its present disease. So, in Vedanta, 
great stress has been laid upon the necessity of avoiding the mind's 
running amok with its uncontrolled appetites. 

This idea is explained again in a very powerful style. Sankara 
crisply repeats what the rsis have been continuously saying in the 
pages of the scriptures that the path of sensuousness leads straight 
to mortality while the path divine leads to immortality. Physiology 
also, in a much more limited sense of the term, declares that 
overindulgence impoverishes our vitality, bringing the physical 
structure to doom and death. In Vedanta, however, the term 'death' 
connotes not only the condition of the body when life has ebbed 
out from it, but includes the very principle of change and finitude. 

Thus sensuous activities with motives of pleasure and 
indulgence harden the animal impressions in our minds and 
thereafter, thoughts begin to flow in that direction more and more 
powerfully. Such a stupid man becomes increasingly daring in his 
criminalities, until at last he becomes irredeemable and slips down 
the ladder of evolution to be ultimately destroyed. 

On the other hand, the way up the evolutionary ladder is 
also open to man by climbing which he can slowly ascend to the 
very pinnacles of total fulfilment. This path has been beautifully 
described in the third line of the verse which insists that he must 
follow the instructions given by reliable guides, the Gurus, on the 
path of spirituality. 

The Gurus must be well-meaning and worthy. These 
epithets speak volumes of suggestions. They must be well- 
meaning in the sense that they should not be mere gramophone 
records repeating what the sastras say but must be men so well- 
established in their own experiences and so familiar with the 
path, that they can interpret it to different types of students 
belonging to different times and of different ages. 
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Also, the Teacher must be a worthy man (sujana). There are 
many gurus all over the world who are scriptural in word but 
cruel in actions. Like a tape recorder, they repeat what the rsis 
have said but in their daily activities they follow faithfully what 
the raksasas did. Such ones are not worthy to be guides for true 
seekers on the path of God-seeking. The Guru must be perfect 
in all his conduct; there is no excuse for him to be vulgar in any 
aspect of his living. 

Even if there be a sacred Guru and the disciples surrender 
unto him, this in itself cannot bear any fruit unless they are 
ready to actively cooperate with the Teacher and cultivate for 
themselves the perfection indicated to them by him. 

Each of the disciples must, all through his contact with 
his Guru, bring into his field of enquiry his entire powers of 
reasoning, bright and intelligent, independent and original. He 
should not, on any score, allow himself to be overwhelmed by 
the Master. No Teacher worth the name will allow the disciple 
to choke his independent reasoning faculty. The best of Teachers 
have always endeavoured to cultivate a better crop of reasoning 
in the intellect of their disciples. 

A student who has turned away from the tragic path of 
sensuousness and has stepped on to the glorious highway of the 
Divine, who is prepared to go forward under the guidance of a 
true Teacher, with nothing but his independent discriminative 
reasoning to supply him with mental agility and strength, will 
surely reach his goal. In order to prove the validity of these 
declarations, the last line ends with a powerful rejoinder, an 
emphatic assertion, 'Know this to be true'. 
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moksasya kamksa yadi vai tavasti tyajatiduradvisayanvisam yatha, 
piyusavattosadayaksamarjavaprasantidantlrbhaja nityamadarat. (82) 

82. If you have indeed a craving for Liberation, avoid sense objects from 
a distance, just as you avoid things known to be poisonous; and with 
respectful reverence, daily cultivate the nectarine virtues - contentment, 
forgiveness, straightforwardness, calmness and self-control. 

So far, Sankara (through the Guru) was advising the seekers 
in Vedanta on what they should do in order to realise the Self, 
and thus end their misunderstandings and sorrows in life. He 
has, so far, insisted upon the importance of viveka and vairagya. 
Now he is slowly coming to a discussion to encourage the 
development of the noble qualities of the head and heart which, 
as we have earlier discussed, is the third item of adjustments to be 
made by a student before a guaranteed success in Self-realisation 
is assured to him. 

Having known a thing to be poisonous, however thirsty 
you may be, you will not be tempted to drink it: so too, however 
tempting the sense objects may look, an individual who seeks 
Liberation should totally renounce the idea that they contain even 
a trace of potency to supply joy. 

By withdrawing the sense organs from their field of activity, 
we conserve a tremendous amount of energy which would 
otherwise be wasted. If this new found energy is not immediately 
harnessed to do special work, the chances are that we will spend this 
dynamism in mentally dreaming of sense indulgence. This brings 
about an ugly deformity in our personality. To remain physically 
inert but mentally sensuous develops a distorted personality, 
drained of all brilliance and beauty through suppressed desires 
and unseen mental dissipations. 

It is to avoid such dangerous consequences at the mental 
plane that we should have the guidance of the Teacher. Fresh 
fields have been discovered where the energy so conserved 
could be used up to raise smiling crops of beauty and profit. 
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We are told how an individual who has learnt to shun sense 
objects must immediately take up the constructive scheme 
of developing the positive qualities such as, contentment, 
compassion, forgiveness, straightforwardness, calmness and 
self-control. When we analyse them we find that each one of 
these qualities is in itself an attitude of the mind which will 
not suffer even the least disturbance in itself. As we diligently 
practise them, necessarily will we seek and establish our identity 
with our fellow beings and enjoy the intimate brotherhood 
of man and the divine fraternity of the soul. 



19. Fascination for Body Criticised 

(83-86) 





i 


WT Sf: WHHH #cT II ^ II 


anuksanam yatparihrtya krtyam anadyavidyakrtabandhamoksanam, 
dehah parartho'yamamusya posane yah sajjate sa svamanena hanti. (83) 

83. This body is essentially an instrument for realising the Paramatman. He 
who does not constantly use it for liberating himself from the bondage born 
of beginningless ignorance but struggles to nourish it, is destroying himself 

Every physical sheath, be it in the human, plant or animal life, is 
an instrument for its 'mind and intellect' to eke out from the world 
of situations a definite quota of experiences. The body provides 
for the time being, as it were, a locus for the mind and intellect 
to function from. Identifying one's Self with the body because of 
ignorance, one may behave as if one was the doer and the enjoyer 
and use the physical body to its own damnation. 

A drunken driver, identifying himself with his drunken 
hallucinations, may use his vehicle to drive recklessly and crash 
into a wayside tree. The very same physical body could be made 
use of properly by a discriminating intellect when it serves the 
ego as a vehicle to take it to its supreme goal. A sensible driver 
with his wits about him can drive his vehicle easily with speed 
and comfort, straight to his destination. 

Sankara thus reminds the students that the body is not meant 
merely for gross activities and indulgence in sensuous enjoyments 
but having experienced the imperfections of the world, it is also 
meant for striving hard for self redemption. Having gained this 
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wondrous instrument, if a person does not make use of it properly, 
he is, in effect, committing suicide. 

The meaning of the verse pivots around the crucial word, 
'pararthah'. This word can be milked to yield two different and 
distinct meanings of which the nobler and more spiritual has 
already been discussed. From the same word we can coax out 
another meaning, 'an object that is meant for others to enjoy', is 
also pararthah. In this sense, we get in the single term, a beautiful 
summary of the biography of the body. 

In the womb the body grew, nourished by the mother's 
assimilated food; the body born in the world was fed by the milk of 
the mother and it grew to childhood. Till its death it is being fed, from 
within and without, with various nutritive diets and oil massages. But 
after death the very same body, so laboriously tended, so carefully 
nourished, so lovingly fattened, becomes a substantial meal for the 
worms of the earth, if it is lucky to be buried deep enough! Else it 
becomes food for the wolves and dogs, the vultures and crows. This 
is a timely reminder for discriminative spiritual students to realise 
the futility of paying court to their bodies and living a life dedicated 
to the health and comforts of this disgusting bundle of matter. 


SRkqfaonsff I 

STfii JT^sfct II II 

sarlraposanarthl san ya dtmanam didrksate, 

graham darudhiya dhrtva nadim tartum sa gacchati. (84) 

84. Whoever seeks to rediscover the Self by devoting himself to the care 
of the body is like one who proceeds to cross a river , holding on to a shark 
which one has mistaken for a log of wood. 

Sankara here strikingly brings out how dangerous and suicidal is 
the attempt of the individual to perfect himself through physical 
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indulgences and enjoyments. Anxiety for the body is an expression 
of our identification with it. This can come only when, in our 
delusion, we have totally forgotten our essentially divine nature. 

Ignorance and knowledge cannot exist at the same place 
and the same time. Where the ghost is recognised, there the post 
is non-existent, and one who recognises the post, to him the ghost 
is not available at all. Similarly, one's beloved in a dream is non¬ 
existent in the waking state. 

So, he who is attached to his body and is wasting his time 
and energy nourishing and fattening it is indeed a fool. He is as 
far removed from the goal as the recognition of the rope is from 
one who is dying in delusion of being bitten by a serpent. 







I 


TO MHMdl SRH 



II II 


moha eva mahamrtyurmumuksorvapuradisu, 
moho vinirjito yena sa muktipadamarhati. (85) 

85. For a student seeking Liberation, infatuation with the body and so 
on, is a 'tragic death'. He who has totally conquered this attachment 
deserves the state of Liberation. 

To him who is aspiring to rise above the fascination of the sense 
organs for the sense objects and the calamitous confusions of 
emotions and thoughts, it is indeed a dire tragedy, if he were 
to allow himself to be tempted, by the fields of immediate 
pleasures which the body experiences in the midst of objects. 
To turn our attention away from the sense world and to seek 
diligently the experience of the Transcendental is the path by which 
the Higher can be unfolded. Prompted by his vasanas, the individual 
might meet situations and moments when he is irresistibly jerked 
out of his contemplative moods to fulfil the demands of the world 


140 



Fascination for Body Criticised 


around him. This will destroy the equipoise of the seeker and so 
Sankara characterises it as a 'dire death' (maha mrtyu). 

On the other hand, he who has won a victory over his 
own delusory misconceptions (moha) and is not tempted by the 
outer world, discovers in himself a steadiness of contemplation 
with which he can certainly learn to withdraw himself from the 
whirlpools of matter and come to experience the pure Self. This 
is the condition of utter liberation from the entanglements and 
fascinations of one's matter vestures. 


^ srit I 

ten tef aten: te WU' II 

moham jahi mahamrtyum dehadarasutadisu, 

yam jitva munayo yanti tadvisnoh paramam padam. (86) 

86. Conquer this great infatuation for your body , wife , children and so 
on. By conquering these, sages reach the supreme state of Lord Visnu. 

Explaining the great 'tragic death' of the seeker, Sankara 
pinpoints what exactly this death is. Infatuation with the body, 
no doubt, makes the seeker constantly search for more and more 
sense objects in the world outside, so that he may discover a 
greater fulfilment and happiness in life. The body here may be 
considered as indicating all the layers of man's gross as well as 
subtle personality. 

Wife (dara) is to be understood as not only the wedded 
partner in life. In philosophy, the word often indicates all those 
on whom you depend for your happiness and sons (suta) 
stand for all those who depend on you. In the world of mutual 
relationships, each individual is but a link, holding all the 
other parts of the chain in position. As an individual I exist in 
society looking up to people who make me happy and look after 
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those who are looking up to me for their comforts. In the language 
of the spiritual Masters, 'wife and children' is an idiom that 
includes all these relationships. 

In the midst of all these webs of relationships an individual 
exists, maintaining different types of intimate attachments which 
have a knack of expanding their thralldom. Suffocated by these, 
he gets exhausted. This is the death of all spiritual aspirations of 
the seeker. 

Men of reflection (munayah) conquer this meaningless 
infatuation; victoriously rise, above the hungers of the flesh and 
come to experience the bliss of the supreme state. Here the word 
'Visnu', the Tong strident' stands for the 'all-pervading'. 

A spiritual seeker has a healthy attitude towards things 
and he keeps a balanced relationship with every thing around 
him in life. He loves all and he fulfils his duties towards them. 
But he never allows the world of relationships around to bind 
him and loot him of his freedom to grow. He keeps ample 
elbowroom to wage war against his own lower nature. Such 
an individual, intelligently organising his connections with the 
world will certainly run fleet footed towards the goal to enter the 
state of freedom and experience supreme Visnuhood. 
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^ ^ 3g: || <Jvs || 

tvanmamsarudhirasnayumedomajjasthisankulam, 

purnam mutrapurlsdbhyam sthulam nindyamidam vapuh. (87) 

87. This gross body is most offensive as it is composed of skin , flesh , 
blood vessels .fat, marrow and bones and also it is ever filled with urine 
and faecal matter. 

In order to create the necessary sense of detachment from and 
in order to wean the mind from all its infatuation with the 
body, Sankara brings the seeker's scientific attention to focus 
completely on the composition of his own physical body. 
Infatuation can arise only through hasty, immature observations 
but when the nature of the thing becomes fully evident through 
close scientific study, this infatuation must lift and right 
understanding dawn. For this purpose, the human physical 
body is fully dissected in its biological composition in this verse. 

The body is made up of unholy things which by 
themselves cannot endanger any fascination in a thoughtful man. 
Sometimes, it happens that the container may be ugly yet the 
contents can enrich it. Even this is not the case for our physical 
body, a filthy container containing nothing but gallons of filth. 
It is this filth packet that man hugs to himself, panting to experience 
peace and happiness through it. When we realise the folly of 
loving a thing which is so abominable, our endless attachment and 
attraction for it will cease. 
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In the following verse the body is analysed in more detail 
for the purpose of observing closely its contribution to the total 
experience of the individual - 


q##RT I 

3RRT STFKRR ^cT: II ^ II 

pahcikrtebhyo bhutebhyah sthulebhyah purvakarmana, 
samutpannamidam sthulam bhogayatanamatmanah, 
avastha jagarastasya sthularthanubhavo yatah. (88) 

88. Made up of the gross elements formed by the combination of the 
subtle elements and ordered by past actions , this gross body is the seat 
of experience for the Self The state in which it perceives gross objects is 
its waking condition. 

Anything gross must necessarily rise from a previous condition 
of subtle existence. The five gross elements that can be perceived 
by the sense organs must have risen from their previous 
condition of subtlety in which they were not perceivable, in this, their 
nascent state, they are called tanmatras. The theory that explains 
how these five subtle elements from their nascent condition have 
grossified is called 'pancikarana', as has already been explained. 

The five elements that have undergone this process are the very 
material with which all gross bodies are made. They are fashioned 
out according to the result of the actions done in the past by 
the 'indweller' of a given body. The gross body so formed is 
the hutment of experiences, the temple of joy and sorrow. The 
indweller of the body experiences his joys and sorrows only 
through his physical body. The state in which the ego making use 
of its physical body comes in contact with the world of objects 
and ekes out its joys and sorrows is the waking condition of the jiva. 
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WM Ofci H^Hdc^IrHHI dfHkM^lPd^Nls^ ^TFK II <^ II 

bahyendriyaih sthulapadarthasevam srakcandanastryadivicitrarupam, 
karoti jlvah svayametadatmana tasmatprasastirvapuso'sya jagare. (89) 

89. The individualised ego identifying itself with this body, enjoys gross 
objects such as garlands, sandal paste, women and so on, of an endless 
variety by means of the sense organs. Therefore, this body has the greatest 
play in the waking state. 

The Self identifying with the gross body expresses Itself as the 
perceiver and thereafter recognises the world of objects as being 
other than Itself. Expressing through the physical body and its 
sense organs, the jlva gathers its quota of pleasures by indulging 
in sense objects. The endless varieties of objects that cater to man's 
sense gratifications are comprehended by the idiom, 'garland, 
sandal paste, woman' (strak-candana-strl) and even these are 
enjoyed by the individual according to his whim and fancy in a 
thousand variegated combinations and arrangements. 

Thus to the jlva, the gross physical body is the vehicle 
by which it comes in contact with and indulges in the world of 
objects. When a person is not conscious of the physical body, 
he cannot perceive the world of objects around him. The world of 
waking experiences is available only when we are conscious of the 
physical body and when we express ourselves through its sense 
organs. Therefore, it is that the waking condition is the fullest 
expression of the gross body. 


Nhk II II 

sarvo'pi bahyasamsarah purusasya yadasrayah, 
viddhi dehamidam sthulam grhavadgrhamedhinah. (90) 
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90. Know this gross body to be the 'shelter' for the individual to conduct 
all his dealings with the world outside just as a house is to a householder. 

Man dwells in his house and goes out daily in the world to 
strive for his livelihood. After earning his means of existence, 
he returns home to enjoy what he has earned and to rest awhile. 
Rested and refreshed under the security of his house, he moves 
out again the following day, full of energy, to meet the challenges 
of a new day. In the same way, the ego moves out of the physical 
body to contact the sense objects and returns to it to savour its 
joys and sorrows. 

The joy or sorrow resulting from conducive or unconducive 
environments is not felt outside ourselves. They are always felt 
within, though indeed the objects are always outside. Therefore, 
the mind has to go out to contact the objects, but having contacted 
them, it returns to the individual's own heart to experience the 
consequent joy and sorrow. 

Thus the physical body is not only an instrument for 
experiencing the world outside but also it is a shelter for the 
experiencer to return to. 


f^NT: II ^ II 


sthulasya sambhavajaramaranani dharmah 
sthaulyadayo bahuvidhah sisutadyavasthah, 
varnasramadiniyama bahudha'mayah syuh, 
pujavamanabahumanamukhd visesah. (91) 

91. Birth, decay and death are the essential properties of the gross body; 
fatness and so on, childhood and so on, are its different conditions: it 
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has rules of caste and orders of life; it is subject to a variety of diseases 
and it is this body that meets with different kinds of treatment such as 
worship, dishonour, honour and so on. 

In order to make the student focus his entire attention on the 
physical body, the author enumerates the characteristics, the various 
conditions, the different rules of conduct and so on, of the gross 
body. Change is the characteristic of all things finite and the body 
has its essential property (dharma), of undergoing modifications 
such as birth, growth, decay, disease and death. It is again the nature 
of the body to express itself as stout, lean, tall or short. The human 
form goes through stages of growth such as childhood, youth and 
old age, when the body gathers to itself new dimensions and looks. 

It is with reference to the physical body and its relations 
with the world around that the social codes of behaviour are 
prescribed and strictly followed in society. The various regulations 
of communal living and standards of behaviour laid down for the 
various orders of life (asramas), are all prescribed for the discipline 
of the body and they have a sanction only with reference to the 
embodied. The body is the seat of the diseases. To the body, indeed, 
is all worship (puja) offered, all honour (mana) given, all dishonour 
(apamana) shown. 

These are all indicative strokes which bring the student's 
mind to focus upon the gross physical body which is the abode of 
the ego, the seat of all its experiences in the world. 



21. Organs of Perception and Action 

(92) 


STM ^ F^Tf|T 

K^ll fa I WR II ^ II 

buddhtndriyani sravanam tvagaksi 
ghranam ca jihva visayavabodhanat, 
vakpanipadam gudamapyupasthah 
karmendriyani pravanena karmasu. (92) 

92. The ears, sfcm, eyes, nose and tongue are organs of knowledge, for 
they help us to gain knowledge of objects (stimuli , visayas). The organs 
of speech, hands, legs, the anus and the genital organ are the organs of 
action since they have a tendency for work. 

Here, the Teacher undertakes to enumerate the different faculties 
of our personality that together constitute the subtle body. These 
faculties, in their aggregate, express through the gross body 
and establish the individual's contact with the world of objects 
around, from where he gains his own experiences of the world. The 
Teacher points out the five organs of knowledge (jnana indriyas), 
and the five organs of action (karma indriyas). To perceive the 
stimuli reaching us and to respond to them, together constitute 
the expression of life through us. 

The inlets that allow the stimuli to reach us are called the 
organs of knowledge because they perceive the world around us. 
These, the sense organs, are the ears, skin, eyes, nose and tongue. 
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When the stimuli are received, we respond to them through 
our motor organs which are also five in number. These are called 
the organs of action, as our responses expressed at the body level 
are our own reactions to the stimuli received. They are the organ 
of speech, the hands, the legs, the anus and the genital organ. Since 
these are points at which the individual explodes into action while 
expressing his responses, they are called the organs of function 
or action. 



22. Inner Instruments 
(93-94) 


3}f|TcTT^-dfakl I 

UfccMfrbcHHlRfa: ffes q^fv^TTWTcT: II ^ II 

nigadyate'ntahkaranam manodhlh 
ahahkrtiscittamiti svavrttibhih, 
manastu sahkalpavikalpanadibhih 
buddhih padarthadhyavasayadharmatah. (93) 


1^1 l^rl^lM^ u M NtIHJI II 

atrabhimanadahamityahankrtih, 
svarthanusandhanagunena cittam. (94) 

93 - 94. The 'inner organs' are called, according to their functions as 
mind, intellect, ego and citta; mind, from its doubts and hesitations; 
intellect, from its function of determining the truth of things; the ego, in 
its identification with both these; and citta, from its function of constantly 
illumining the things of its interest. 

After the description of the instruments of perception and action, 
we logically proceed to the subtle factors that constitute the 'inner 
equipment' (antahkarana). It is evident that the eyes do not see by 
themselves, the eyes are the instruments of seeing for the 'inner' 
person. The inner equipment has different names but they indicate 
only functional differences. In fact, one and the same mental stuff, 
the inner equipment, has different functions and so different 
names, of course, they are all constituted of thoughts only. 
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When the thoughts are in a state of chaos and agitations, 
with doubts and despairs, they constitute the 'mind'. When 
the mind has determined its perceptions with reference to its 
memories of similar or dissimilar experiences in the past, in 
that condition of relative quietude caused by such determination, 
it is called the 'intellect'. Willing, wishing, desiring, judging and 
so on, are the functions of the intellect. 

To have a doubt regarding any outer phenomenal factor 
and to come to a decision about it, are the two equal yoke-fellows 
in the process of intelligent living. The continuous process of this 
dual function gives us the experience of intelligent living, which 
man alone is capable of. In this process, it is not very difficult for 
us to detect that the doubts and the decisions must belong to one 
and the same individual, in order to create in him the experience of 
intelligent living. That is, the doubt must be mine and the ultimate 
understanding must also be mine so that I may experience the 
disappearance of my doubt. This vanity of the individual that 
arrogates to itself both the doubts and the decisions as its own is 
called 'the ego' which expresses in terms of V I' and 'mine'. 

Our doubts and our decisions constantly singing their 
breathless duet constitute an unbroken experience of intelligent 
living and this is not possible unless we are continuously aware 
of our doubts, conscious of our decisions and unless we fully 
experience them as our doubts and our decisions. In short, we must 
be aware of the mind, the intellect and the ego. This awareness 
or consciousness playing upon the mind-intellect ego is called 
'citta'. In its pure state, unconditioned by these three, the citta 
becomes the pure Consciousness, the Infinite (Cit). Citta is that 
which constantly illumines my personality constituted of my 
ego, my mind and my intellect (svarthanusandhana). 

These four factors, manas, buddhi, ahankara and citta, 
constitute the inner equipment whose play through the organs 
of perception and action makes it possible for a person to come 
in contact with the world around him. Therefore, as a contrast to 
the outer equipments (bahis-karana), these are called the inner 
equipment (antah-karana). 



23. The Five Pranas 
(95) 


M|U|NHci|HKH^HHI W*\’. I 

pranapanavyanodanasamana bhavatyasau pranah, 
svayameva vrttibhedadvikrtibhedatsuvarnasaliladivat. (95) 

95. One and the same prana becomes prana , apana, vyana, udana and 
samana, according to its functions and modifications, Zzfce goZd, 
and so on. 

Prana is very often misunderstood as breath. In philosophical 
terminology, prana stands for the manifested life energy which 
expresses itself in the various physiological functions such 
as perception (prana), excretion (apana), circulation (vyana), 
digestion (samana) and the thinking of thoughts (udana). These 
varying names are given to one and the same vital energy of life 
only because they are its various modifications. They are only 
functional names. 

As an individual grows older we find that these departments 
of activities become weak and shattered and ultimately, at the 
time of death, all of them cease. For easy comprehension, we can 
recommend the reader to consider these five as constituting the 
physiological systems in the body. 

The prana layer of the personality is that which holds the 
gross physical body and the inner subtle body together. The 
sense organs must be in contact with the inner equipment and it is 
the prana that maintains this vital connection. Since the prana holds 
the gross and the subtle together, some commentators consider it to 
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belong to the gross body while others, to the subtle body. Both are 
right since one aspect of prana has intimate connection with the gross 
while the other aspect of it has an equally intimate relationship with 
the subtle. Just as the same gold is called bangle, chain, earring and 
so on, depending upon its function and the same water as ice, steam, 
foam, bubble and so on, so too, the same life is called by different 
names according to its manifestation in the world. 



24. Subtle Body - Effects 
(96-101) 


^fttR ^ to TOrsnjaTFi to i 

^ chWWl) g*fe& II % II 

vagadi panca sravanadi panca 
pranadi pancabhramukhani panca, 
buddhyadyavidyapi ca kamakarmanl 
puryastakam suksmasariramahuh. (96) 

96. (2) The five organs of action such as speech and so on, (2) the five 
organs of perception such as ears and so on, (3) the five pranas, (4) the five 
elements starting with space along with, (5) the discriminative intellect 
and so on, and also (6) ignorance, (7) desire and (8) action - these eight 
'cities' together constitute the subtle body. 

Sankara here sums up all the factors that constitute the subtle 
body. The organs of perception, the organs of action and the five 
pranas have already been discussed. The five elements in their 
mutual combination become the material cause for the world of 
objects and in their subtle form, the very same elements form 
the subtle body. 

The 'discriminative intellect' is the term used to include all 
the factors constituting the inner equipment. All these can express 
themselves only when there is non-apprehension of Reality and 
this ignorance of the spiritual Truth in the subjective personality 
is called 'avidya'. 

When the true nature of a thing is not known, the human 
mind imagines things which are not there and an individualised 
ego sense arises when the universal oneness is not cognised. This 
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individuality experiencing its own limitations comes to suffer a 
gnawing sense of restlessness and discontent. The human intellect 
conceives and plans various possibilities by which the confused 
ego can experience its unlimited true nature of perfection. These 
plans suggested by the intellect are called 'desires'. 

Thus avidya generates desires and desires expressed at the 
body level are called 'actions', these eight factors called here the 
'eight cities', in their totality, constitute the subtle body. 


idam sarlram srnu suksmasamjhitam 
lihgam tvapahclkrtabhutasambhavam, 
savasanam karmaphalanubhavakam 
svajhanato'nadirupadhiratmanah. (97) 

97. This subtle body , listen carefully , also called the lihga sarlra, produced 
from the subtle elements is possessed of the inclinations (vasanas) and 
it causes the individual to experience the fruits of his past actions . It 
is the beginningless conditioning on the Self brought about by its own 
'ignorance'. 

The body described earlier as consisting of the 'eight cities' 
constitutes the subtle body which is also called the 'linga body'. 
'Linga' is a symbol of 'something that is not yet revealed'. The 
subtle body contains the latent urges in an individual and is, 
therefore, called the 'linga sarlra'. This body made up of thoughts 
and their functions is composed of the five subtle elements which 
have not yet undergone the process of division and combination. 

The subtle body along with its vasanas becomes the 
conditioning on the Self to create the sense of an imperfect 
individualised ego. Vasanas are the footprints of past thoughts 
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and actions left upon the personality. These impressions of the 
past provide the conditioning for our present thoughts by giving 
them their specific texture, quality and fragrance. 

The vasanas erupt thoughts similar to the very thoughts 
that created them which, flowing out from us, prompt our 
endless activities. Along with the vasanas, the subtle body 
causes the jiva to experience the joys and sorrows of the world 
which are the rewards or punishments of actions, good or bad, 
right or wrong, performed in the past. 

Time itself is a concept of the antahkarana, of the intellect. 
The intellect expresses itself only when thoughts are flowing 
in a continuous unbroken chain. Therefore, when the 'first 
thought' arose in the Infinite, there was no concept of 'time'. 
Identifying with the first thought, the Self allowed the second, third 
and fourth thoughts in a continuous procession, thus generating 
the concept of the intellect and its perception of "time' and 'space'. 
It is quite evident that in the nascent intellect, that is, at the time 
when the first thought arose, time was not yet born. So it is said 
that the conditioning of thoughts upon the Self is before time, is 
without beginning (anadi). 


fonfcT ^ I 

svapno bhavatyasya vibhaktyavastha svamatrasesena vibhati yatra, 
svapne tu buddhih svayameva jdgrat kalinananavidhavasanabhih. (98) 
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kartradibhavam pratipadya rajate yatra svayam bhati hyayam paratma, 
dhlmatrakopadhirasesasaksi na lipyate tatkrtakarmalesaih, 
yasmadasahgastata eva karmabhih na lipyate kincidupadhina krtaih. (99) 

98 - 99. Dream is the state when this (subtle body) is distinctly in 
expression, where it expresses all by itself. In dream, the intellect by 
itself revels as the agent of experiences due to the various impressions 
gathered by it in its waking state. In this condition, the supreme Self 
shines in its own glory, with the intellect as its only conditioning, witness 
of everything, and it is not contaminated in the least by the activities 
of the intellect. Since it is entirely unattached, it is not twined by any 
action that its apparent conditionings may perform. 

Dream is the state of Consciousness when the Self functions 
exclusively through the subtle body. In the waking condition. 
Consciousness expresses through the gross and the subtle bodies. 
But the subtle body has its exclusive expression in the dream state of 
Consciousness, that is, it is the body in which we are when we dream. 

Describing the dream, the Acarya says that it is the mind 
recognising its own agitations at a time when the discriminating 
intellect is partially doped with fatigue and sleep. What we see in 
our dreams is the expression of the latent impressions (vasanas), 
gathered by suppressions and repressions during our waking 
condition and the vivid experiences lived by us. 

In this great inner drama, the mind tickled by its own 
memories, projects a world of objects wherein the dreamer 
lives his joys and sorrows and the Self, the pure Consciousness 
stands apart as a mere witness, illumining everything. This light 
of Consciousness apparently conditioned by the intellect is the 
dreamer, seeing its own dream. Since It is ever a witness. It is not 
contaminated by the activities and agitations of the mind-intellect 
equipment. 

The Atman is thus untouched in all states of our experiences. 
In all the three, the waking, dream and deep sleep conditions, the 
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Consciousness is an unattached witness of all that is happening 
within and without us. Since It is a mere onlooker. It is not 
involved in the joys and sorrows of anyone of these three levels 
of experiences. 

To summarise, none of the activities of the equipments of 
body, mind and intellect can ever bring about any contamination 
upon the immaculate Reality, the Self. The Atman, though it 
lends Its existence and energy to the whirls of matter around It for 
their activities, is never Itself involved in the imperfect partings 
of the inert matter conditionings. 


Wq^TS^II ?oo || 

sarvavyaprtikaranam lihgamidam syaccidatmanah pumsah, 
vasyadikamiva taksnastenaivatma bhavatyasahgo'yam. (100) 

100. As the tools of a carpenter are his instruments , so is this subtle 
body an instrument for all activities of the Atman, which is Knowledge 
Absolute. This Atman , therefore , is perfectly unattached. 

Here the description of the subtle body is being continued. 
Consciousness identifies with the instrument of the subtle body 
when It, as it were, comes in contact with the objects of the world 
outside. The ego gathers to itself all its daily experiences of joy 
and sorrow. The mind-intellect equipment has no capacity, all by 
itself, to contact the world outside since it is inert in itself. Only 
when presided over by the Life Principle, the Consciousness, does 
it function in the manifested world. 

The mind and intellect which constitute the subtle body can 
be compared with the instruments of a carpenter - the chisel, pliers, 
hammer and so on. These instruments have no capacity to do any 
work unless the carpenter uses them. But the carpenter himself 
is not an instrument. Similarly, the Consciousness is something 
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other than Its instruments - the mind and the intellect. Again, the 
wear and tear caused by their use affect the instruments only and 
not the carpenter. Similarly, all the activities of perceiving, feeling 
and thinking belong to the subtle body and not to the Atman, the 
Self. The Self has neither enjoyments nor activities. 





II II 


andhatvamandatvapatutvadharmah 
saugunyavaigunyavasaddhi caksusah, 
badhiryamukatvamukhastathaiva 
srotradidharma na tu vetturatmanah. (101) 

101. Blindness , weakness or keenness of the eye are conditions merely due 
to its defect or fitness. So too , deafness , dumbness and such defects belong 
to the ear and such others organs. These attributes can never belong to 
the Atman , the all-knowing principle , the Consciousness. 

The gross imperfections of the organs belong to the respective 
parts of the gross body. The Atman, the Self is not involved in 
the imperfections, because It is immaculate and absolute in Itself. 

If an instrument is defective, one cannot use it efficiently. 
But the defect belongs to the instrument and not to the man. If 
the eye is defective, he cannot see clearly. If it is keen, he can 
see even minute things. Similarly, if the ear is deaf, one cannot 
hear anything. If a man be dumb, he cannot talk. These are 
conditions of the respective organs of the gross body in which 
the Atman, the Self, who is the knower of all these imperfections, 
dwells. The Atman is perfect everywhere and is the knower of 
everything. The Atman is behind the eye, ear, tongue and so on, as 
the Awareness that illumines all the conditions of these instruments. 
It is present at all times, without being affected by any of the things 
It illumines. 
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So far, the construction of the gross and subtle bodies and 
their dharmas has been discussed. Now the Acarya says that the 
conditions and arrangements of your different sense organs belong 
to the gross and subtle bodies only. You are unaffected by them. 
Thou art the Self.' 

The development of thought leads us to analyse and 
discriminate between the Self and the not-Self and to know 
their respective dharmas. This discriminative analysis (viveka), 
is in fact, the theme of this work of Sankara's, so aptly entitled 
'Vivekacudamani'. 
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( 102 ) 



T^fT: I 
II II 


ucchvasanihsvasavijrmbhanaksut praspandanadyutkramanadikah kriyah, 
pranadikarmani vadanti tajjhah pranasya dharmavasanapipase. (102) 

102. Experts call inhalation, exhalation, yawning, sneezing, secretion, 
death and so on, as functions of the pranas, while hunger and thirst are 
the dharmas of the main prana. 

Experts, who have an exhaustive knowledge of physiological 
activities in the anatomical structure, say that inhalation, 
exhalation, yawning, sneezing, secretion and death are functional 
properties of the pranas, meaning, they are merely physiological 
functions. They are called the ten upa-pranas - subsidiary pranas. 
So too, hunger and thirst belong to the prana. 

You are the illuminator of all the conditions of the pranas. 
You say, T am conscious of my hunger and thirst. I am aware 
of the demands of my body.' The pranas function in the body 
so that the anatomical structure may continue to exist and act. 
The Atman illumines their conditions, their demands and their 
functions. Therefore, It is something other than the prana. It is 
ever-present and can never be affected by the pranas. It is the 
changeless Awareness. 
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3FcT:<=tWU|i% ^1^3 I 

idBc^lHItHchWI II II 

antahkaranametesu caksuradisu varsmani, 
ahamityabhimanena tisthatyabhasatejasa. (103) 

103. The inner equipment has its seat of expression in the sense organs 
such as the eye and so on. Identifying with them, it exists, clothed in 
just the reflection of the Atman. 

The mind functions through the five organs of perception. When 
the mind is controlled, the sense organs are controlled. The sense 
organs are the platforms upon which the mind functions and 
they can only function when the mind enlivens them. When I 
say, 'I am seeing/ what exactly happens within me? The light of 
Consciousness functioning in the mind is T. This mind, thrilled 
by the Consciousness and functioning through the sense organs, 
becomes the seer. Therefore, the Atman Itself is not the seer, nor 
the hearer, nor the smeller, nor the taster, nor the toucher. Only 
when It functions through the mind, does It become the Illuminator 
of what the senses are doing. For, in the pure Consciousness there 
are no objects at all. It is one without a second. 

It is just like the play of sunlight, only when it is reflected 
upon an object it is perceived. Pure light is not perceptible. 
Similarly, when Consciousness is reflected upon a thing, one 
becomes conscious of the thing. 

If a dark room is found to be illumined by a reflected beam 
of light from a bucket of water in the veranda the illumination in 
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the room will remain as long as the bucket of water remains in 
the veranda. When the reflecting medium is removed, the light in 
the room too, must depart. If the reflecting medium is disturbed, 
the light in the room is also disturbed and the intensity of the 
illumination gets reduced. Thus, the water in the bucket is the 
source of light for the dark room. Similarly, when the mind is 
agitated, the light of intelligence in an individual becomes dull. 
When the mind is quiet, the intellect is bright and efficient. Quieter 
the mind, brighter the intellect. Hence, the Self remaining the same, 
the light of intelligence in an individual is directly proportional to 
the quietude of his mind. The sun and its illumination remaining 
the same, the illumination in the dark room depends upon the 
stillness and clarity of the water in the bucket. 

It is not the Self, the pure Consciousness, which is functioning 
as T (aham), but it is Its reflection (abhasa caitanya), otherwise 
called the 'ego' which functions as T-I-T, at all moments of the 
waking and dreaming states of our expression. 


*s? NS* 

II II 

ahahkarah sa vijheyah karta bhoktabhimanyayam, 
sattvadigunayogena cavasthatrayamasnute. (104) 

104. Know that it is the ego which , identifying with the body , becomes the 
doer or the experiencer; and in union with the gunas such as sattva, this 
ego assumes the three different states (of waking, dreaming and deep sleep). 

In each one of us, the vanity of feeling that 'I am the doer, I am 
the enjoyer', that 'I am the seer, the hearer and the smeller', that 'I 
am the feeler and the thinker', is called the individuality, the ego 
(jlva), the perceiver-feeler-thinker entity. He who arrogates actions 
to himself by saying, 'I am the doer (karta)' and 'I am the enjoyer 
(bhokta)', he is the experiencer of joys and sorrows - the little ego. 
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This sense of individuality, when it identifies with the three 
gunas - sattva, rajas and tamas - which are the three modes of the 
mind, comes to express itself in the three states of Consciousness 
- waking, dream and deep sleep. Thus, roughly we may say, the 
ego conditioned by sattva is the 'waker', conditioned by rajas is 
the 'dreamer' and conditioned by tamas is the 'deep sleeper'. The 
same ego, according to the condition of the mind, experiences itself 
as the waker, the dreamer and the deep sleeper and in all these 
states, naturally, it claims to be the 'doer' and the 'experiencer'. 


3*3 ^ II II 

visayanamanukulye sukhl duhkhl viparyaye, 

sukham duhkham ca taddharmah sadanandasya natmanah. (105) 

105. When the sense objects are conducive, the situation is happy. 
When they are non-conducive, it is miserable. Happiness and misery 
are, therefore, the dharmas of the ego and do not belong to the Atman, 
which is ever blissful. 

Each individual is attracted to those patterns in the world 
around, which are conducive to his own existing vasanas. As long 
as your wife and children are in harmony with you, you are happy. 
But if they misbehave, you become miserable. Happiness is often 
born of self gratification. A drunkard feels happy in the dirty toddy 
shop. Others may feel miserable there because of the difference in 
their attitudes or vasanas. When in the outer world, things happen 
against one's intentions and purposes, one becomes unhappy. 
Therefore, as long as one has vasanas, one has to experience joys 
and sorrows in the world, since the world is ever-changing and 
things and their arrangements will never remain the same. If the 
vasanas are ended, one is in harmony with whatever conditions 
are available outside. So it is wrong to say that happiness is in 
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the outer world. It is not. Happiness is within and solely depends 
upon the mental condition of the experiencer. 

If a person knows the secret of finding his balance in 
whatever conditions that arise, he becomes totally independent 
of the outer world for his inner happiness. 

Thus happiness and sorrow are conditions of the ego. When 
the ego is in a conducive atmosphere, it is happy, when it is not, it 
is sorrowful. I am the illuminator of these joys and sorrows at all 
times as I am not the ego. But when T, the Self, function through my 
mind, I apparently appear as an ego (abhasa matram). My reflection 
in the mirror depends upon the curvature of the reflecting surface. 
If it is concave, my reflection is short; if it is convex, it is long and 
if it is plain, it is my normal, natural shape and size. The reflected 
image in a pond is steady, when the waters are undisturbed. When 
they are disturbed, the image becomes distorted but I myself 
am unchanged. The shortness or the longness, the clarity or the 
crookedness are of the image, not mine at all. Similarly, happiness 
and sorrow do not belong to the Atman, the Self. The nature of the 
Self is ever blissful (sadananda) so happiness and sorrow belong 
to the 'reflection' - the ego alone. 

Thus, when you identify with matter, the ego arises, and 
then you, as the ego, feel happy or unhappy. The Spirit, the Self, is 
ever blissful, joyous. Indeed, perfection is your real nature but as 
an ego, you delude yourself that you are imperfect and unhappy. 



27. Infinite Love - the Self 
(106-107) 


37Tc*TT*f^T Tt * ^TcT: $R: I 

^ it ^NNWIcHI Wm\ ^IcT: 
cR 3flc*TT |:R II II 

atmarthatvena hi preyanvisayo na svatah priyah, 

svata eva hi sarvesamatma priyatamo yatah 

tata atma sadanando nasya duhkham kadacana. (106) 

106. Sense objects are pleasure giving only because of the Self 
which manifests through them and not independently, for the Self 
is, by Its very nature, the most beloved of all. The Self, therefore, 
is ever blissful and can never suffer any grief or misery. 

The sense objects of the world are pleasurable, no doubt, but 
only when they are illumined by the Atman - the Life. Things 
are pleasurable only when I am alive. If I am dead, nothing is 
pleasurable. A thing in itself has no joy; the happiness that we 
seem to gain from the objects outside is in fact due to the nature 
of the Atman, which is happiness Itself. The most enjoyable thing 
in everyone of us is our own Atman. 

A man learning that his house is on fire runs to the house. 
When he comes to know that his only child is sleeping inside the 
house, he announces a large cash award for whoever will go and 
bring the child out to safety. When there is no response, he increases 
the sum of his award and at last, he offers all his wealth for his 
child. But he himself does not risk the blazing fire and the burning 
rafters to bring the child out. This is because he loves himself more 
than anything else - his wealth and even his only child. 


166 









Infinite Love - the Self 


The wife is dear to a man not for the sake of the wife, but 
for the sake of the Self. 1 Man loves himself only. His attitude 
universally is, 'So long as you contribute to my happiness, I love 
you.' When a father chides his son and asks him to get out of his 
house, he only means to say, 'You are bringing more sorrow to 
me. Therefore, I do not want you in the house.' 

The Atman, at all times, is indeed blissful (sadananda), 
never is there any sorrow in the Self. When I have a vasana for 
smoking, the agitations created in my mind due to that vasana 
are temporarily quietened by smoking and, therefore, I say, 'I feel 
happy when I smoke.' I foolishly consider that the happiness is 
in the cigarette and I run after such objects of pleasure in order 
to repeat the experience of happiness. A dog gnawing at a bone 
enjoys it more and more, not because there is any meat on it. It 
is because the sharp ends of the bone scratching its lips, tongue 
and inner mouth, draw out its own blood. The dog sucks it and 
feels that the enjoyment is in the bone. Thereafter, its mouth gets 
lacerated and it cannot eat for days together. Again, a camel often 
runs after a kind of thorny grass. The sharp grass cuts the mouth of 
the camel and it enjoys its own blood. The result is that its mouth 
gets scratched and it cannot eat for months afterwards. That is why 
the drivers prevent their camels from running after this particular 
kind of desert grass. 

Similarly, the human mind runs after sense objects like the 
dog after the dry bone. In fact, the joy content is not in the object. It 
is the Consciousness, the Atman, the pure bliss of the Self, arising 
in us when the object is acquired and the mental agitation for that 
object ceases. You may consider a thing to be pleasant but if it does 
not bring me an expansion of myself, I would not consider it so. 

This great joy of the Self is not readily available because 
of mental agitations at all times. These become, as it were, a wall 
between the happiness which is inherent in the Self, and the world 

1 Brhadaranyaka-upanisad - 2.4.5 
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outside. The acquisition of a desired object ends the disturbances 
created by the desire, and the light of Consciousness beams out 
from behind the mind. In our lack of discrimination we understand 
that the joy is in the object secured. In fact, the joy is not in the 
object at all, but it makes me joyful if it brings me a contact with 
myself. It is only because of the Atman, the Self, that each one of 
us ekes out for himself the maximum joy. 

Universally, everybody wants joy, but nobody seems to know 
where exactly is the source of happiness; hence, everyone runs after 
sense objects. Here the Teacher is asking us to pause for a moment 
and to reflect upon the location of the fountainhead of joy. Indeed, 
the Atman is of the nature of Bliss and beatitude and there is not 
even a trace of sorrow ever to veil the face of the Atman. 

*--- 

^IcT: ^ II || 

yatsusuptau nirvisaya atmanando'nubhuyate, 
srutih pratyaksamaitihyamanumanam ca jagrati. (107) 

107. Scriptural declarations , direct experience, tradition and inference 
clearly say that in deep sleep , we experience the bliss of the Atman 
independent of sense objects. 

In the state of deep sleep, where there are no objects, the joy 
experienced is the bliss of the Self. We are not able to experience 
this joy during deep sleep because at that moment, we are in a state 
of non-apprehension. All that we experience at that moment is the 
'absence of all sorrows'. Sorrows are created by the sense organs, 
the mind and the intellect. These equipments are not available in 
deep sleep, hence the sorrows that could be created by them are 
absent. There is a common experience of happiness by everyone 
even though there are no objects. 'Objectless Awareness' is the 
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nature of Brahman. In deep sleep 'objectlessness' is there, but there 
is no 'awareness' of the Divine. 

The equipments of the body, mind and intellect do not 
function in deep sleep and at that time we burrow into our vasanas. 
Though the equipments of experience have been left behind, we 
are in the causal body - avidya. That is why we are not able to 
experience what Om, the pure Self, is. The absence of sorrow which 
is experienced then is called 'joy'. This joy experienced during 
deep sleep is not because of the pillow, nor the cool atmosphere, 
nor the achievements of yesterday. It is Atmananda - the Srutis 
declare so. It is also evident that such is the direct experience of 
all people. It has become a tradition among men to accept it. It 
can also be ascertained by observation and inference (anumana). 

All these evidences compel us to accept that the joy 
experienced during the deep sleep state is nothing but the 
distant splendour of pure Consciousness and Its spotless brilliance. 
Before I slept, I was a miserable creature. When I woke up, I found 
myself equally miserable. But after I slept and before I awoke, I 
had no miseries and I was in a state of happiness. This joy was 
disturbed when the equipments of the body, mind and intellect 
came into play. Thus, it is established through the words of the 
scriptures, through direct perception, through tradition and 
through inference that joy is not in the objects outside, but it is 
only in the Self within us. 

So far, the gross body, the subtle body and the pranas 
have been described and it has been said that these are the 
vestures of the Atman. Now the causal body is being explained. 
In Atmabodha, it is described as, 'The indescribable, beginningless 
ignorance of the spiritual essence.' 1 

The causal body is beginningless, meaning, beyond the pale 
of time. It is also non-apprehension, the cause because of which 


1 anadyavidyanirvacya karanopadhirucyate - Atmabodha-14 
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all misapprehensions arise. When a post is not seen as a post, the 
misapprehension that it is a ghost, arises. Non-apprehension of 
Reality gives rise to misapprehension of the same. When Truth is 
known, all misapprehensions end. The cause for all misapprehensions 
is non-apprehension. All misapprehensions - T am the body', T am 
the mind', T am the intellect' - arise out of the same cause and this 
cause is called the 'causal body'. The non-apprehension of Reality 
is constituted of vasanas. The causal body is also called 'avidya'. 
Nescience, lack of wisdom, lack of correct apprehension, maya, 
lack of knowledge, are all the various names of the same dark, 
dreary state of non-apprehension. It is called differently by different 
Acaryas when they used it in different contexts. 

Now the causal body is being described. 
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(108-110) 


MWliilRh: fr»JTTTTTO^T TO I 

+NI«JTOI ^NTO TOTT TOT TOcTOT^ II ?°<s || 

avyaktanamnl paramesasaktih anadyavidya trigunatmika para, 
karyanumeya sudhiyaiva maya yaya jagatsarvamidam prasuyate. (108) 

108. Nescience (avidya) or maya is also called the 'unmanifest', and is 
the power of the Lord. It is without beginning, it comprises the three 
gunas and is superior to their effects. It is to be inferred only by one who 
has a clear intellect, from the effects it produces. It is this avidya which 
projects the entire universe. 

One of the powers of the omnipotent Lord Paramesvara is 
the power to delude Himself! This Power Divine is called the 
'unmanifest' and is the causal body. The Lord can play through 
any of His powers - the power to discriminate (jnana-sakti), the 
power to desire (iccha-sakti) or the power to strive (kriya-sakti). All 
are His Powers Divine, this unmanifest power is otherwise called 
'nescience' (avidya). It is a solid mass of ignorance. In deep sleep, 
one experiences only one thing, 'I don't know'. 'I don't know' is 
one's nature in deep sleep. This substance of deep sleep falls under 
the influence of three gunas - sattva, rajas and tamas. 

Sattva, rajas and tamas are three 'climatic' conditions, as it 
were, under which thought functions. From these alone various 
manifestations arise. This maya sakti consisting of the three 
gunas is beyond sense perceptions (para). Only its effects can 
be perceived, just as we do not know what electricity is, except 
through its manifestation. When a particular tendency manifests 
in an individual, then only can it be said that his vasanas are of 
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a particular type. Hence, from the effectsonly, maya sakti can be 
inferred by those who have the necessary subtle intellect. 

This finite, mortal, ever-changing world that we see around 
us is born out of maya alone. Due to the non-apprehension 
of Reality, man recognises the world of objects, emotions and 
thoughts. Through the body, mind and intellect he contacts the 
world and creates more and more vasanas. These vasanas make 
one act more and more and in the end, man becomes cocooned in 
them and gains permanently for himself the sense of a separate 
individuality, the jiva-bhava. All these are created by this avidya, 
this non-apprehension of Reality. 

Avidya is the vasanas in the microcosm. The avidya of all 
individuals put together is its macrocosmic form and is called 
'maya'. This is the vehicle of the Supreme when He functions 
as Is vara. When the Supreme functions through the vasanas or 
avidya (microcosmic maya). It becomes the jlva - the individual 
ego. When the Supreme functions through macrocosmic avidya 
(maya). He is Isvara. 

Each individual creates his own world around himself 
due to his ignorance (avidya), through his mind. The sum of 
each one's world put together is the total world which we 
call the universe, the jagat. Therefore, the total world, the universe is 
created by the total mind when expressing through the total vasanas, 
otherwise called maya. Thus the Supreme functioning through total 
avidya is God, Isvara, and the Supreme expressing through the total 
mind is the Creator (Brahma) who creates the universe. 

From the above, it becomes clear that the question, 'Is there a 
God?' is as foolish as one asking, 'Have I a father?' The very fact that 
you exist is enough proof that you must have had a father. Without 
a father, you cannot be, even if that father be unknown. Without a 
cause an effect can never arise. 
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sannapyasannapyubhayatmika no bhinnapyabhinnapyubhayatmika no, 
sdhgdpyanahga hyubhayatmika no mahadbhuta'nirvacamyarupa. (109) 

109. It (maya) is neither existent nor non-existent, nor both; neither same 
nor different nor both; neither made up of parts nor whole nor both. Most 
wonderful it is and beyond description in words. 

This avidya cannot be said to have a separate existence from 
Brahman. Nor can it be said that it exists not, because we are both 
enjoying and suffering it. It cannot also be said that it 'exists as well 
as does not exist', because a non-existent thing can never become 
existent nor can an existent thing express as non-existent. We cannot 
say that the ghost in the post 'exists' nor can we say, 'It exists not', 
because we sweat and perspire when we see it. To say that it 'exists' 
as well as 'exists not', is a clumsy contradiction in terms. 

Also, it cannot be said that this great maya exists and is 
other than Brahman, because Brahman is one without a second. 
To say that this maya is 'with the Lord' as well as 'without the 
Lord', is again a contradiction in terms. We cannot say that the 
ghost came from the post at any time. Neither can we say, 'It is 
with parts and without parts' because it is again a contradiction 
that cancels itself and becomes utterly meaningless, for ignorance 
can never be known. 

Then what is this avidya? 

All that we can say about it is that it is a 'great wonder!' 
It can only be said to be indescribable (anirvacanlya). There is 
wonder when the intellect is not able to comprehend a thing. 
Anything that I see and my intellect cannot explain, I say is a 
'wonder'. The more I think about this avidya, the more my intellect 
fails because this avidya is the very cause for the intellect. The 
intellect cannot comprehend its own cause because it is the child 
born out of maya and a child cannot go back to look for the womb. 
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This maya when it manifests, becomes the intellect. Therefore, 
the intellect cannot comprehend the unmanifest which is its own 
cause, the effect cannot, by itself, comprehend its own cause. Maya 
is also called a 'delusion', and a delusion can never be explained. 
There cannot be a biography of the ghost I saw on the post, nor 
can I grow rich by extracting the 'silver' from the mother-of-pearl. 
This maya-sakti, we can only say, is an indescribable, mighty, 
inscrutable power of the Lord. Strange, for by his own inscrutable 
power a person deludes himself and says, 'Tell me, tell me, what 
is this power? Where is it?' 

A Brahmana boy, one day, went to meet his friends in a 
students' hostel. That being the festival day of Holl, the boy's 
friends were preparing thandal - a cool drink in which a bit of 
opium is also added. In order to tease him they gave him a strong 
dose of the opium drink. The boy not being used to it, gulped it 
down somehow, unable to refuse his friend's offer. As the opium 
started having effect on him, he thought of going home. He felt that 
he could not go alone, so he started shouting, "Take me home! Take 
me home!" Now he was under the full influence of the intoxicant, 
and he shouted even more loudly. 'Take me home! Take me home!' 

Then one of his friends took pity on him. He led him home 
and made him lie down on his bed. Not realising where he was, the 
boy continued shouting, "Take me home!" Hearing his meaningless 
shouts, his parents rushed to his bedside. They tried to tell him that 
he was already at home but the boy would not stop his blabbering. 
Suspecting some mischief, the father questioned his friend and 
found out that he was under the intoxicating influence of opium. 
He then fetched some buttermilk which is an antidote and made 
him drink it. When he had drunk the buttermilk, the boy, in time, 
started coming to his senses but he continued shouting, "Take me 
home!" After some time, he became fully conscious that he was 
reclining in his own bed, shouting, "Take me home!" In a flash, 
he realised how foolish he was, that there was no need for him 
to shout, for he was already home. So he stopped shouting and 
thereafter, slept peacefully. 
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Similarly, we, at the moment, under the influence of the 
opium of avidya, non-apprehension of Reality, considering 
ourselves to be the body-mind-intellect are supremely 
confused by the objects perceived, emotions felt and thoughts 
entertained. We cry out, "O Lord! O Teacher! Take me home. 
Give me peace. Make me happy!" Take you where? Give you 
what? In reality you are the Self but due to avidya, you live and 
behave as though you are an ego. 

'Take me to myself. Give me my own Self.' You are already 
in Om, which is your home. Your home is really Om. Never were 
you out of Om, your home. Hurry home! Hari Om! 

You ask, "Then why am I suffering?" All, on account of this 
opium, the avidya, which is within you. The Guru, the Teacher, 
will give you the buttermilk of the 'study of the sastras', 'spiritual 
discipline' and so on, all these for what? To take you home which 
is Om, where you already are. 

Lack of correct thinking produces misconceptions. Think 
rightly, all misery will end. The text that teaches us to think 
correctly and discriminate properly is the Vivekacudamani, the Crest 
Jewel of Discrimination. 


Slftch TOR: II || 

suddhadvayabrahmavibodhanasya 
sarpabhramo rajjuvivekato yatha, 
rajastamahsattvamiti prasiddha 
gunastadiyah prathitaih svakaryaih. (110) 

110. By realisation of the pure, non-dual Brahman , mdya can be destroyed , 
just as the illusion of the snake is removed by the discriminative 
knowledge of the rope. Itsgunas are rajas , tamas and sattva , distinguished 
by their respective functions. 
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The mighty power of delusion can be destroyed through the 
direct experience of the pure Brahman, the one without a 
second, just as the illusion of the serpent can be destroyed by the 
knowledge of the rope, which is the reality behind the delusion. 
When the non-apprehension of the real substratum ends, the objects 
of illusory perceptions created by it called 'misapprehension', 
also end. 

When the Reality, the Brahman is realised, the confusions 
that 'I am the body', 'I am the mind', 'I am the intellect' also end, 
just as the illusory serpent disappears totally on cognition of 
the rope. 

This great avidya or non-apprehension has sattva, rajas 
and tamas as its gunas or properties, they are so named after 
their functions. The functions of maya-sakti fall under these three 
kinds. The gunas determine the landscapes of the mind and appear 
different, as of summer and winter the landscape appears different. 
What will be the individual landscape under the influence of the 
gunas is described in the following verse - 
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29. Rajoguna - Nature and Effects 
( 111 - 112 ) 
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viksepasaktl rajasah kriyatmika yatah pravrttih prasrta pur am, 
ragadayo'syah prabhavanti nityam duhkhadayo ye manaso vikarah. (Ill) 

111. Rajas has projecting power (viksepa-sakti). Activity is its very 
nature. From it, the initial flow of activity has originated. From it, mental 
modifications such as attachment and grief are also continuously produced. 

The rajas attitude of maya creates the agitations of the mind 
(viksepa). Maya expressed at the mental level manifests in the 
form of mental agitations. The maya which creates restlessness in 
the mind is called 'rajoguna', from which all activities are born. 

When the mind is active, we act in the world outside; when 
the mind is quiet, all actions end. During deep sleep, the mind is 
at rest and is calm, therefore, no activity is taking place. Activities 
are only possible when the mind is active. A mental picture exists 
before every activity. Our association with objects and beings 
creates more and more attachment. We see a possibility until it 
becomes an agitation. Then desires and passions arise in the mind. 
To satisfy them, man has to act in the world outside. For, it takes 
less exertion to yield to them than to fight them. From this activity 
alone, the mind's various attitudes are born. Thus, the mind gains 
its experiences of joys and sorrows. The nature of avidya when 
expressed in a given personality is called 'rajoguna'. 

Rajoguna creates agitations in the mind. Due to these mental 
agitations, objectively we act in the world and subjectively we 
experience desires, passions lust and consequently, joys and sorrows. 
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kamah krodho lobhadambhadyasuya 
ahankarersyamatsaradyastu ghorah, 
dharma ete rdjasah pumpravrttih 
yasmadesa tadrajo bandhahetuh. (112) 

112. Desire, anger, greed, hypocrisy, arrogance, jealousy, egoism, envy 
and so on - these are the dreadful attributes of rajas, from which the 
worldly tendencies of man are produced. Rajas is, therefore, the cause 
for bondage in life. 

Objectively, all actions arise out of the rajoguna aspect of 
maya. Reactions arising subjectively in the human personality are 
explained in this verse. 

Desire, anger, avarice, hypocrisy, arrogance, jealousy, 
egoism, envy and so on, all of them manifest because of 
rajoguna. They are the lower types of emotions created by rajoguna 
in the psychological layer of the personality. These reactions 
created by the agitations of the mind are terrible because they 
multiply the agitations and man gets totally shackled by them. 
Since all worldly activities arise from rajoguna, it is said to cause 
all bondages in life. For under the forces of rajas, man becomes 
limited by his own lower impulses. 

Rajas generates agitations (viksepa), and these very 
agitations of the mind veil (avarana) the Self in us. When a 
rajasika man gets exhausted due to his own overexertion, 
he gets tired and feels sleepy - a state when he is about to enter 
tamas. That is, rajas must necessarily lapse into tamas. Once 
the higher Awareness is 'veiled', we are apt to act foolishly 
and get more and more entangled in the mad pursuit of objects 
of pleasure. 
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30. Tamoguna - Nature and Effects 
(113-116) 
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esa"vrtirnama tamogunasya saktiryaya vastvavabhasate'nyatha, 
saisa nidanam purusasya samsrteh viksepasakteh pravanasya hetuh. (113) 

113. The veiling power (avrti) is the power of tamas, which makes things 
appear to he other than what they actually are. It causes man's repeated 
transmigration and initiates the action of the projecting power (viksepa). 

Maya, in its tamoguna nature, acts in our personality as the 'power 
of veiling', by which Reality is veiled from our cognition and 
things are observed as something other than what they actually 
are. Tamas veils Reality and rajas creates agitations in the mind. 
As the result of a combination of these two, we see things which 
are not really there. 

Things as they are, are veiled by tamas and the mind projects 
its imaginations upon them. Objects are not perceived in their 
right perspective when the inner personality is poisoned by rajas 
and tamas. This tamas is the springboard for man's repeated 
transmigration. Considering myself to be the body, the mind 
and the intellect, I function in the world of objects, emotions and 
thoughts, creating more and more vasanas for myself. In order 
to exhaust these vasanas, I must necessarily search for another 
physical body when the present one drops off. The cycle of birth 
and death goes on until all the vasanas have been exhausted. All 
this is only because Reality is not clearly apprehended. Reality is 
veiled because of tamas. This tamasika aspect of maya is actually 
the cause for all the agitations of the mind. 
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So far, it has been described how man comes to suffer 
the persecutions of the world. The tamasika aspect of maya 
veils the intellect, and so the intellect cannot have the right 
judgement of things. When the intellect is veiled by tamas, 
the mind under the influence of rajas, projects a wrong idea of 
things perceived by the sense organs. The individual then gets excited. 

When the rope is not recognised as a rope, man suffers 
from the misconceptions projected by his own mind that it 
is a serpent. Similarly, due to the tamas in me, I am not able 
subjectively, to realise the nature of Brahman, the Atman in 
me. In Its place, I recognise the subject-object world of experiences 
caused by the rajas in me. Not only do I not know that I am the 
Self - the Atman - but in Its place I experience the limitations of the 
equipment of the body, mind and intellect, and their experiences. 

So maya plays in two ways - through her avarana-sakti 
(veiling power) and through her viksepa-sakti (projecting power) 
- which are due to tamas and rajas respectively. 


qf^tsfq 

ci||c£k*-dH*n d dTrf ^TT ^TRtT^Tsfq 
fFcTrcft II II 

prajhdvdnapi pandito'pi caturo'pyatyantasuksmarthadrk 
vyalldhastamasa na vetti bahudha sambodhito'pi sphutam, 
bhrantydropitameva sddhu kalayatyalambate tadgunan 
hantasau prabala durantatamasah saktirmahatydvrtih. (114) 

114. Even the wise and the learned and those who are proficient in 
the vision of the supremely subtle meaning of the scriptures , are 
overpowered by tamas and cannot comprehend Truth , even though it is 
clearly explained in various ways. They consider as real what is simply 
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superimposed by delusion and attach themselves to its effects. Alas! How 
powerful is the veiling power of dire tamas! 

Even a man who is very clever, exceedingly capable of 
seeing the subtle meaning of things and endowed with great 
intelligence and genius, is overpowered by the influence of 
tamas and becomes incapable of understanding Reality, though 
it is clearly explained in different ways with many references 
and examples. Not only does he not understand Truth, but he 
also insists that what has been falsely projected by him alone 
is real. Even after reading all the Upanisads, he says that the 
existence in the body, mind and intellect and their activities 
of perceiving, feeling and thinking constitute the only Reality. 
His intellect cannot comprehend the Truth because of the 
thickness of tamas that has come to cover it. By insisting upon 
his projections alone as Truth, he becomes victimised by their 
properties. When the properties of his projected misconceptions 
change, he too changes. When the body is a little ill, he says, 
"I am ill". If the mind is worried, he complains, "I am worried". 
Thus the gunas of the body, mind and intellect become his gunas. 
Alas! This endless tamas is very powerful. 

The tamasika aspect of maya has such a mighty power, 
that even a brilliant intellect, when under the influence of tamas, 
cannot understand the Reality though it is pointed out in a 
thousand clear ways by the sastras. 


3TCTRFRT NMkNkR^I: I 
^ ^ R^TTrfi: II 

abhavana va viparltabhavana 
asambhavana vipratipattirasyah , 
samsargayuktam na vimuhcati dhruvam 
viksepasaktih ksapayatyajasram. (115) 
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115. Absence of correct judgement or contrary judgement, lack of definite 
belief and doubt - certainly these never leave one who has any connection 
with this veiling power, also, the projecting power gives endless trouble . 

Tamas is connected with - (1) absence of right judgement 
(abhavana), (2) contrary judgement (viparita bhavana), (3) want of 
definite belief in the existence of a thing, even though there may 
be a vague notion of it (asambhavana) and (4) doubt (vipratipatti). 
As long as there is tamas, these are present. They are all effects of 
the influence of tamas in one's personality. When the intellect is 
veiled, rajas comes to play its pranks, the mind starts projecting 
ceaselessly and the individual suffers. 


3^ HH HsVNH 11: I 

fcIHfcT II II 

ajhanamalasyajadatvanidrapramadamudhatvamukhastamogunah, 
etaih prayukto nahi vetti kihcit nidraluvatstambhavadeva tisthati. (116) 

116. Ignorance, laziness, dullness, sleep, inadvertence, stupidity and so on, are 
the attributes of tamas. One tied up with these cannot comprehend anything, 
but remains like one asleep or like a stump of wood or a block of stone. 

Ignorance of Reality, inability to act rightly, incapacity to 
comprehend properly, excessive sleep, doing things for the 
sake of doing them, colossal stupidity and all other such attributes 
are the effects of tamoguna. 

When one is under the influence of tamoguna, the above 
qualities are seen in him. These defects in the functioning of the 
personality layers in us are like parasitic growths on the intellect 
which make it dull and inert. Man with such a maladjusted 
intellect moves in the world as though asleep, and lives like an 
inert telegraph post, a dead pillar or an insentient statue. It is all 
due to the manifestation of concentrated tamas in the bosom of 
the individual. 
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sattvam visuddham jalavattathapi tabhydm militva saranaya kalpate, 
yatratmabimbah pratibimbitah san prakasayatyarka ivakhilam jadam. (117) 

117. Pure sattva is like clear water, yet in combination with rajas and 
tamas, it provides for transmigration. But when the light of the Self gets 
reflected in sattva alone, then, like the sun, it reveals the entire world 
of matter. 

Having explained rajoguna and tamoguna, Sankara now gives 
an explanation of sattvaguna. Sattva is ever pure like water. Like 
water, it can get mixed up with many things, but not as a compound 
of its own nature. Water as water is ever pure. When we say 'dirty 
water', we mean that a sample of pure water has something other 
than it, in it. When we say "stinky water and muddy water', we 
mean a specimen of pure water in which the stink and the mud 
are held in suspension. If the stink and the dirt are removed, the 
water again becomes pure. Similarly, sattva is always present, 
even in a tamasika man. When pure sattva in an individual is in 
conjunction with rajas and tamas, it becomes the cause for his 
transmigration. If he is in pure sattva, that is if he has eliminated 
rajas and tamas, then for him there can be no transmigration. Only 
when sattva is muddied with rajoguna and tamoguna does it cause 
transmigration. 

When there is pure sattva, the intellect works steadily. There is 
no veiling and there are no agitations. The mind then becomes steady 
in utter meditation. It is face to face with divinity, with Reality. 
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When this state is veiled by tamas and disturbed by rajas, 
the mind starts seeing things other than Reality. The body, mind 
and intellect turned towards objects, emotions and thoughts create 
vasanas. To exhaust these vasanas fresh bodies have to be taken. 
This going and coming (samsara) of the individuality from one 
equipment to another, from one time to another, from one place 
to another, is called 'transmigration'. 

When the Consciousness gets reflected in the sattva mode 
of the mind. It illumines the inert, insentient world around, just as 
the sun illumines them during the day. The light of the sun itself 
is imperceptible. If there is light on this book and if it is coming 
from the window, there must be light between the window and 
this book. This light between the window and the book cannot be 
perceived. Light itself is imperceptible. When it falls on an object 
and gets reflected, the reflected light alone can be seen. 

The Atman cannot see anything, nor know any object, nor 
illumine anything because in Brahman, there is nothing for It to 
illumine. It is one without a second. We generally recognise the 
things in the world with our intelligence. Intelligence is the light 
of Consciousness reflected in the intellect. Therefore, when the 
intellect is agitated, the intelligence is less. Since the reflecting 
surface is not steady, the reflection of Consciousness gets shaky 
and so Its brilliance becomes dimmed. If the reflecting surface 
is unclean, the reflected beam must be dim. When the intellect 
is under the influence of tamas, it is rendered dull (as when he 
is under chloroform), he cannot understand anything within or 
without him. 

Therefore, when rajas and tamas are mixed with sattva, 
there is little intelligence in an individual. But when rajas 
and tamas are reduced in one's personality, the proportion of 
sattva increases. The light of Consciousness reflected in the intellect 
becomes more and more clear. Thus out of the stupid personality 
of today, a great brilliance of intelligence can be produced when 
the personality gets purified. 
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Upasana, japa, meditation and other such spiritual 
disciplines are all meant for the purification of the personality. 
When the mind becomes more and more sattvika, it starts 
apprehending things it could not apprehend before. By such 
spiritual practices the mind becomes calm and the clarity of the 
light of Consciousness reflecting in the intellect becomes more and 
more. Man's devotion to the Higher and his burning aspiration for 
Liberation becomes greater and greater and noble virtues come 
to shine forth in him. 

As a result, one's capacity to apprehend things increases, 
this extra brilliant capacity is called 'intuition'. In Sanskrit it is 
called 'jnana-caksu' otherwise called the power of divine vision 
or revelation, trans experience. All these indicate a mind in a fully 
sattvika condition. The whole process is like an ascending spiral, it 
gathers momentum and carries itself. 

Consciousness being the same in all beings, the intelligence of 
individuals differ on account of the proportion of rajas and tamas 
functioning in their personalities. 

vnEffcf vrof: c=WIWdK4l fcWT I 

^ ^ ii ii 

misrasya sattvasya bhavanti dharmah 
tvamanitadya niyama yamadyah, 
sraddha ca bhaktisca mumuksuta ca 
daivl ca sampattirasannivrttih. (118) 

118. The characteristics of mixed sattva are , utter absence of pride, 
niyama, yama and so on, and also faith, devotion, yearning for Liberation, 
the divine tendencies and a natural turning away from everything unreal. 

In the above verse, the consequences of the preponderance of sattva 
with the presence of rajas and tamas in the intellect have been 
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explained. An individual is already on the path to Realisation if 
the proportion of rajas and tamas is very little and the intellect is 
predominantly of a sattva nature. Because of the predominance of 
sattva, the individual's yearning for Liberation will be great. When 
this anxiety for Liberation in one's personality increases, pride and 
so on, which belong to the nature of a rajasika personality, will 
totally disappear from the seeker's heart. 

The qualities of a sattvika personality have been explained 
in the Bhagavad-glta 1 , they are called the divine qualities. A man 
of sattvika temperament is divinely good. It is in the nature of 
such an individual to turn away from the unreal (asannivrtti) and 
progress towards Liberation. 

All the qualifications of a fit student (adhikari) are present 
in such an individual. The qualities leading to the supreme good, 
that is, absence of pride and so on 2 , qualities that add tempo to 
the spiritual practices such as yama, niyama and so on 3 , and the 
sixfold wealth consisting of sama, dama and so on, with sufficient 
devotion to the ideal, are all the indications of mixed sattvaguna, 
where rajas and tamas are less and sattva is preponderant. 


5^: MiHIcHHyi Wll *m*K<*l II II 

visuddhasattvasya gunah prasadah 
svatmanubhutih paramd prasantih, 
trptih praharsah paramatmanistha 
yaya sadanandarasam samrcchati. (119) 


1 Bhagavad-glta - 16.1, 2 & 3 

2 Bhagavad-glta - 13.7 to 11 

3 ibid, verse - 22 to 26 
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119. The characteristics of pure sattva are cheerfulness , the experience of 
one's own Self supreme peace , contentment , bliss and constant devotion 
to the supreme Self by which the aspirant comes to enjoy everlasting bliss. 

When the last traces of dirt (rajas and tamas) are removed, the 
personality becomes completely pure. Such an inner equipment 
is full of uncontaminated sattva. When such a state is attained, 
the aspirant realises the supreme Self and gains everlasting bliss. 
It is everlasting because having gained this state, no sorrow can 
ever affect a person 1 . Some of the traits of this transcendental 
state of experience are indicated by some very choice expressions 
in this verse. 

Experience of one's own Self (svatma-anubhutih) - Rajas, the 
cause for all misapprehensions and tamas, the cause for non¬ 
apprehensions are totally absent in pure sattva. Therefore, the Self 
is apprehended when the intellect becomes immaculately pure. 

Supreme peace (parama prasantih) - There is no rajas, the cause 
for agitations in that spiritual state of divine experience. When 
the Self is apprehended all agitations end, hence there can only 
be perfect peace. 

Contentment (trptih) - Because of the absence of all desires, the 
seeker feels a sense of supreme contentment. Presence of desire is 
the indication of a sense of incompleteness. Attainment of perfect 
peace must end all sense of incompleteness. This is the state of 
desirelessness, the state of perfection or godhood. 

Bliss (praharsah) - This is not the bliss of ignorance, but the 
dynamic bliss of Realisation. This bliss springs from a source 
transcending all our known concepts of joys and sorrows which 
ooze out from the filthy marshlands of our minds. 

1 Nor does the sun shine there, nor the moon, nor fire, to which having 
gone they return not, that is My supreme abode. - Bhagavad-gita-15.6 

That which has been called Unmanifest and Imperishable, has been 
described as the supreme goal. That is My highest state, having attained 
which, there is no return. - Bhagavad-glta- 8.21 


187 




V ivekacudamani 


Firm devotion to the supreme Self (Paramatma-nistha)-Because 

of non-apprehension of Reality, our individuality (perceiver-feeler- 
thinker entity in us) is entirely engaged in seeking its joys among 
the objects, emotions and thoughts, through the equipments of the 
body, mind and intellect. When these equipments are transcended, 
the objective and subjective worlds are no more. When the vasanas 
of rajas and tamas are removed, the ego rediscovers itself as the 
supreme Reality and becomes one with It. Thereafter, there is no 
slipping back into the state of body identification. Unwavering, 
steady and deep devotion to the Supreme becomes natural to such a 
seeker. Thus, by making the intellect completely pure, the aspirant 
enjoys the essence of everlasting bliss. 



188 



32. The Causal Body - Its Nature 
( 120 - 121 ) 


^ci|TbHdM#lPl%Th wi dFf *l<k^lcHd: I 
^fald<d4 RWf^TT II || 

avyaktametattrigunairniruktam tatkaranam nama sarlramatmanah, 
susuptiretasya vibhaktyavastha prallnasarvendriyabuddhivrttih. (120) 


dMlcHdldR-^kHd I 
sratfcf: ^TtTd ^IcM^K: II \\\ II 

sarvaprakarapramitiprasantih bljatmanavasthitireva buddheh, 
susuptiretasya kila pratltih kincinna vedmlti jagatprasiddheh. (121) 

120. This 'unmanifest', described as a combination of all three gunas, is the 
causal body of the individual. Its special state is deep sleep, in which all the 
functions of the mind-intellect and the sense organs are totally suspended. 

121. The mind remains in a subtle seed like form in deep sleep, which 
is the state of complete cessation of all kinds of perceptions. Indeed, the 
universal experience in this state is, 7 did not know anything.' 

So far the three gunas have been explained exhaustively by Acarya 
Sankara 1 . Now the causal body, called the 'unmanifest', is taken 
up for a detailed discussion. 

The causal body consists of the three gunas - sattva, rajas and 
tamas - in their unmanifest state. When the individual withdraws 
himself from the waking and dream states of Consciousness, he is 

1 ibid, verse - 111 to 119. 
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said to be in the deep sleep state. The waking state and dream state 
experiences are present in the deep sleep state in the 'unmanifest' or 
the seed form. The seeds when manifested at the subtle and gross 
levels give rise to the dream state and the waking state respectively. 
In deep sleep it is like the seed going back to the seed. 

When a man is in deep sleep, all the activities of his intellect, 
mind and sense organs are temporarily at rest. This state is 
known as the state of the 'unmanifest' (avyakta) because neither 
Reality nor the world of objects, emotions, thoughts is manifest 
and available for his cognition. In short, it is the state of non¬ 
apprehension of Reality. The experience of the individual in this 
state is, T do not know'. Complete ignorance is the characteristic of 
this state, for where the intellect is arrested, the intellect projected 
objective world will not be there. The total absence of all kinds of 
knowledge is directly experienced in deep sleep by all creatures, 
everywhere. This level of pure and complete ignorance and total 
non-apprehension, is the causal body. 
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33. Not-Self - Description 
(122-123) 


flW T^TCT RW: I 

cMWlRidMRNci =R fN 3-MTt>Hd-dkK ^dlcHI II ??R II 

dehendriyapranamano'hamadayah 
sarve vikara visayah sukhadayah, 
vyomadibhutanyakhilam ca visvam 
avyaktaparyantamidam hyanatma. (122) 




^'HK^HHIrHdrd TO II 

ram/fl mayakaryam sarvam mahadadidehaparyantam, 
asadidamanatmatattvam viddhi tvam marumarlcikakalpam. (123) 

122. The body, sense organs, pranas, mind, ego and so on, and all their 
modifications; the sense objects and their pleasures and so on; the gross 
elements such as ether and so on; the whole universe upto the unmanifest 
- these constitute the not-Self 

123. Everything is due to the effect of may a - from mahat down to the 
gross body. Know thou, that these and mayd itself are the not-Self, 
therefore, they are unreal, like the mirage waters in the desert. 

So far, all that constitutes the anatman (not-Self) has been 
explained. All equipments - body (deha), sense organs (indriya), 
physiological functions (prana), mind (mana) and the ego 
(aham), all modifications (vikara) like pain and pleasure and so 
on (sukhadayah), all sense objects (visaya), the gross elements 


191 



V ivekacudamani 


(bhutani) and the perceptible world of objects, emotions and 
thoughts (visva), upto the unmanifest (avyakta) - all are the not- 
Self (anatman). Gita enumerates them as the 'ksetra' and gives the 
following list - the great elements, the ego, the intellect and also 
the unmanifest; the ten senses, the mind, the five objects of the 
senses, desires, hatred, pleasure, pain, the aggregate, intelligence, 
fortitude - the ksetra with its modifications has thus been briefly 
described. 1 

The entire world within and around, up to the vasanas, that 
is, the world of matter which is other than the Self, the Atman, 
is anatman. This anatman is the creation of maya due to non¬ 
apprehension of Reality. Maya is "that which is not/ All things 
created out of a thing which exists not, must be unreal, entirely 
non-existent. Though they are all non-existent, for the time being 
they are perceptible to us in our own delusion hence they are mere 
illusions. 

Though the mirage in the desert can be 'seen', it has no 
reality. Similarly, the entire range of things consisting of anatman 
is unreal, mere whiffs of the mind's imagination. 

In order to know the Reality, all that is unreal has to be 
rejected, and so transcended. The next verse onwards, Sankara 
explains the nature of the Self, the Atman, which is to be known 
and attained. 


1 Bhagavad-glta- 13.5 & 6 
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34. The Self - Its Nature 
(124-135) 


m % MiHIrHH: I 

qflpq ^ II RV II 

atha te sampravaksyami svarupam paramatmanah, 
yadvijhaya naro bandhanmuktah kaivalyamasnute. (124) 

124. Now I will tell you of the real nature of the supreme Self, realising 
which, man is freed from all his personality encumbrances (bondages) 
and attains Liberation. 

To mark the conclusion of the previous idea and to inaugurate a 
new theme of discussion, Sankara says, T shall now very clearly 
explain to you the nature of the supreme Self (having explained the 
not-Self).' Once this Self is fully apprehended subjectively, man's 
personality will be released from all persecutions of matter with 
its low demands. He will be released from the bondages created 
by his own unintelligent and pain giving identifications. Not only 
will he be liberated from his unnecessary sorrows but he will also 
come to experience the pure oneness of his own Self. 

Kaivalya is the state of Liberation from the BMI, PFT & 
OET. 1 When one is released from all the equipments and their 
objects, pure Knowledge is experienced. According to the rsis, 
this is Kaivalya. 

Sitting on a rock you can see the movement of a river but if 
you are on the river itself you will see no movement. The observer 

1 Body-Mind-Intellect (BMI), Perceiver-Feeler-Thinker (PFT) and other 
Objects-Emotions-Thoughts (OET). Hereafter we shall often be using the 
abbreviations BMI, PFT, OET in our discussions. Please note them carefully. 
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must be motionless in order to observe movement. No mutation 
can be recognised without reference to an immutable factor. 

As the pure subject, no more are there any limitations in one, 
such a person is called a 'seer'. We must note, very carefully, that 
he is not 'seeing' anything. He is a mere 'seer'. There is nothing 
for him to see. This state is being described in great detail in the 
following verses - 


asti kascitsvayam nityamahampratyayalambanah, 
avasthatrayasaksi sanpahcakosavilaksanah. (125) 

125. Something there is , which is the absolute entity, the eternal 
substratum for the very awareness of the ego. It is the witness of the 
three states and it is distinct from all the five sheaths. 

When I say, 'I am happy', 'I am unhappy', 'I am joyful', 'I am 
sorrowful', 'I am educated', 'I am worried', in these conditions, the 
external world around me has changed. The conditions of the body, 
of the mind, of the intellect and of the external world of objects 
have changed. But all through these changes the subjective sense 
of 'I-ness' has remained changeless. In all conditions good, bad or 
indifferent, this 'something' in our life, within us, has remained 
unchanged and this is generally indicated by the word T. The 
subject T remains a changeless entity, common in all changes, 
experiencing them all. In each one of us it takes up different attitudes, 
at different places and at different times, such as childhood, youth 
and old age; waking, dream and deep sleep; happy, unhappy and 
so on. In all such conditions, behind the very subject T, there is a 
common changeless factor, the Consciousness. This factor is by its 
own nature, formless and changeless depending upon which we 
have the constant experience of I... I... I... our individuality. 
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This subject in each one of us is a mere witness of the three 
states of Consciousness - the waking, dream and deep sleep states. 
In the waking state, it is T, the waker'; in dream, it is again T, the 
dreamer'; and when fast asleep too, it is 'I, the deep sleeper'. In these 
states of Consciousness, the T remains a mere witness. It neither 
undergoes any changes characteristic of these states, nor does it have 
any share in them. This T-ness' gains vivid experiences of all the 
three different states. Let me give you an example to clarify the idea. 

I, the individual, going to Surat, Ahmedabad and Bombay, 
gather to myself three different experiences through the three 
different places. Let us say, at Surat I was loved, at Ahmedabad 
I was honoured and at Bombay I was insulted. Surat is not 
Ahmedabad. Surat and Ahmedabad are not Bombay. I was not 
at Surat, Ahmedabad and Bombay at one and the same time. The 
experiences of three different places at the three different times 
are different, yet all these experiences are mine, because I was the 
common factor in all the three places and at all the three times. 
This is so in the waking, dream and deep sleep states also. The 
waker himself becomes the dreamer and the deep sleeper and gains 
the experience of the dream and the deep sleep. But during these 
changes in the states of Consciousness, he himself never undergoes 
any change, but remains as mere witness. 

Atman being the witness of the three states of 
Consciousness, It is, indeed, something other than the five sheaths 
- the food sheath, the vital air sheath, the mental sheath, the 
intellectual sheath and the bliss sheath. The Atman is not identified 
with and, therefore, is never limited by, any of these sheaths. It is 
something other than them, knowing them and their individual 
involvements in the world around and within. 
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yo vijanati sakalam jagratsvapnasusuptisu, 
buddhitadvrttisadbhavamabhavamahamityayam. (126) 

126. That which knows everything what happens in the waking , dream and 
deep sleep states , That which is aware of the presence or absence of the mind 
and its functions, That which is the essence behind the ego , That is 'This'. 

This verse expresses the import of some of the famous Sruti 
passages such as - 'That which cannot be seen by the eye, but by 
which the eyes are able to see, know That alone as Brahman and not 
this, which people worship here.' 1 and'You cannot see That which 
is the witness of vision, you cannot hear That which is the hearer of 
the hearing, you cannot think That which is the thinker of thought, 
you cannot know That which is the knower of knowledge. This is 
your Self that is within all, everything else but this is perishable.' 2 
That faculty in me because of which I am able to know constantly 
all my experiences of waking, dream and deep sleep is called the 
Atman or Self. By this faculty, I am not only aware of the world of 
objects around me, but I am also equally aware of the equipments 
of knowledge within me and their main functions. 

I know my intellect, the instrument with which I know other 
things. All my inner equipments (antahkarana), are also objects 
of my experience from the standpoint of the Self. In my mind and 
intellect, where all activities are disturbances (vrttis), I am equally 
aware of the absence of all (vrttis), as in deep sleep. The agitations 
and also the absence of agitations are known. I am aware of not 
only my intellect and the thoughts in it but also of the absence of 
thoughts. This knower, I, is 'This' the great Consciousness to be 
realised as the subjective essence. 

In each one of us, it is this Consciousness alone which 
knows constantly the world of objects around us, as well as the 

1 Kenopanisad -1.6 

2 na drasterdrstaram pasyerna sruteh srotaram srnuya na matermantaram, 
manvlthanaviinatervijnataramvijanlyah,esataatma sanvantaro'to'nyadartam. 

- Brhadaranyaka-upanisad - 3.4.2 
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intellect and its thoughts, nay, even the absence of thoughts. 
Remember, the intellect can investigate only the presence of 
things. Consciousness can illumine their absence as well. This 
grand Knowing Principle constantly enlivens us. It is the Self we 
talk of as 'This', the subject. 


wrier ^ 3 * wrici i 
vmm * 3 q %ra?wiji ii 

yah pasyati svayam sarvam yam na pasyati kascana, 
yascetayati buddhyadim na tu yam cetayatyayam. (127) 

127. That which sees all but which no one can see; That which illumines 
the intellect and so on, but which they cannot illumine , That is 'This '. 

That which by Its own light sees everything at all times, is the 
Knowing Principle. This is the same Truth in all physical bodies, so 
everybody's experience is the experience of the Divine. Whenever 
anybody knows anything, he knows it because of the same Knowing 
Principle. That is why this Principle is also called the All-knower. 
Consciousness knows through me my experiences; through you, 
your experiences and through her, her experiences. Thus, through 
every physical body and every mind and intellect at all times. It 
illumines everything with Its awareness but Consciousness cannot 
be known through any of these equipments 1 . 

The sense organs, the mind and so on, are all made of matter; 
therefore, they are inert. That which gives illumination to these 
equipments to function in their respective fields and That which is 
not illumined by any of these equipments. That is this Atman, this 
Self. Consciousness is the source of all sentiency. This great Reality 
lends sentiency to all matter vestures but the matter vestures have 
no sentiency of their own to lend to the Consciousness. 

1 Kenopanisad - 1.6 - Refer footnote to verse 126. 
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The Upanisad rsis roar out that 'this whole world is illumined 
with His light'. There the sun does not shine, nor the moon nor 
the stars; these lightening also do not shine - how then (can) this 
earthly fire? Verily, everything shines after Him who shines. This 
whole world is illumined with His light. 1 


^ tor I 

3TT^IV-UH<^ ^ II 

yena visvamidam vyaptam yam na vyapnoti kincana, 
abhariipamidam sarvam yam bhantamanubhatyayam. (128) 

128. That by which this universe is pervaded but which is not pervaded by 
anything , which when shines , the entire universe shines as Its reflection, 
That is 'This'. 

That by which all this is pervaded, yet nothing pervades It. We are 
not able to understand 'That', since our mind is not tuned up to 
Its frequency. Our mind is tuned up to the frequency of OET, that 
is why we are not able to recognise It ordinarily, even though It is 
present everywhere. It is all pervasive. Pervasiveness is the nature of 
subtlety. That which is subtler than the subtlest must necessarily be 
all-pervading. The all-pervading cannot be pervaded by anything else. 

All that exists does so only because of Its support. If my ears 
and eyes have the capacity of hearing and seeing, it is only because 
of the Consciousness which shines through them. 

These verses explain the Atman and point It out to be the 
subjective Consciousness in our bosoms. Therefore, these verses 
end with the chorus. That is 'This'. 'This' indicates nearness. So it 
has been brought within our bosom, at a point nearest to us, 'This'. 


1 Mundakopanisad - 2.2.10. 
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_ <N C\ *\*\ C\ 

^7 *TTsTTW^rT 


RTCHT II II 


yasya sannidhimatrena dehendriyamanodhiyah, 
visayesu svakiyesu vartante preritd iva. (129) 

129. That by whose very presence the body and the sense organs , the 
mind and the intellect perform their respective functions like a team of 
servants prompted by their master! 

The Atman is that factor by whose mere presence, the gross, the 
subtle and the causal bodies function in their respective fields. 
Here it is to be understood that Om, the Self, is not doing anything. 
It is not the doer. By its mere presence the matter equipments 
function. Purusa only looks at prakrti and prakrti gets enlivened 
and does everything. When Krsna is nearby, the gopls get excited 
and dance about. The sarlra-vrtti, indriya-vrtti, mano-vrtti are all 
to be understood as the gopls. The gopls look after the cows and 
tend them. Similarly, the vrttis tend the cattle in us - sense organs 
with their sense objects. 

By the mere presence of Consciousness, the sense organs, 
the pranas, the mind, the intellect, even the vasanas function 
in their respective fields, without interfering with each other. 
Had Consciousness not been present, none of them would have 
functioned. Thus it appears that the Consciousness prompts 
the equipments! They function as though prompted by the Self. 
Depending upon the energy or vitality of Consciousness (Atma- 
caitanya), the body, senses, mind and intellect engage themselves 
in their respective activities, just as men work depending upon 
the light of the sun. 1 

All living creatures consciously or unconsciously draw 
their energy from the same light, and each one acts according 
to his own vasanas. The sun does not interfere with anyone's 
activities. It is not even conscious that so many living creatures 

1 Atmabodha - 20 
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are drawing their nourishment from it. In the absence of the 
sun all activities end, but the sun has nothing to do with these 
activities that go on. 

Similarly, the body draws its energy from the 
Consciousness and the individual according to his vasanas. 
Consciousness, which lends its energy, never interferes with 
the activities of the individual. Yet, in Its absence, no activity 
would be possible. 


II II 

ahankaradidehanta visayasca sukhadayah, 
vedyante ghatavad yena nityabodhasvarupina. (130) 

130. That , because of which everything - the ego , the body , the sense 
objects and their pleasures and so on - is known , as clearly as a jar, is 
of the nature of eternal knowledge. 

From the subtlest, innermost concept of T down to the physical 
body, its world of objects and the subtle body and its objects, 
all these are known by a 'Knower'. The gross body and its 
objects constituted of the world around, and the subtle body 
and its objects consisting of pleasures and pains, attachments and 
revulsions, are all known just as a pot or a jar is clearly known in 
our everyday life. 

A pot or a jar has no light of its own. It is only seen because 
of some other source of light. All pots and jars are illumined by 
the sunlight which is something other than them. Similarly, all 
things that are cognised as objects are cognised in the light of 
Consciousness. This Consciousness is of the nature of Knowledge, 
which is the nature of the Self. 
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This is the great Truth which illumines everything. The 
instruments of experiences and the experiences themselves are 
illumined by It at all times. 

That it does not see in that state is because, though seeing 
them, it does not see; for the vision of the witness can never be 
lost, because it is imperishable. But there is not that second thing 
separate from it which it can see. 1 


What is this great Truth? 

q^S^loRT 5^: 3TMT kK-cKl^u^<c||^^r: | 

MkNNHUI WRTT cfFW^FcT II ^ II 

eso'ntaratma purusah purano nirantarakhandasukhanubhutih, 
sadaikarupah pratibodhamatro yenesita vagasavascaranti. (131) 

131. This (great Truth) is the innermost Self, the ancient Purusa, whose 
essential nature is the constant experience of infinite Bliss, which is 
ever the same. Yet, It constantly gets reflected through different mental 
modifications and, commanded by It, the sense organs and the pranas 
perform their functions. 

All that we can say about this great Atman, the Purusa, who dwells 
in the subtle body, is, that It is an experience of constant unbroken 
joy. This is because the sources of sorrows - the body, the mind and 
the intellect - are not there. Lesser the mental agitations, more is 
the joy. When the body is transcended, no sorrow is experienced. 
Thus, in terms of the mind, we can only say that this Atman is of 


1 the verse is hinting at the pregnant suggestions found in the mantra below - 
yadvai tanna pasyati pasyanvai tanna pasyati 
nahi drasturddasterviparilopo vidyate'vinasitvat, 
na tu taddvitiyamasti tato'nyadvibhakta yatpasyet. 

- Brhadaranyaka-upanisad-^.3 .23 
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the nature of constant Bliss. It is a unique transcendental experience 
because in It, there are no mental agitations. 

When a tiny little girl asks about marriage, all that can be 
said to her in terms of her understanding is that, when a little 
girl gets married, her husband will get her all the dolls in the 
market so that she could play with them all day long. Only when 
she grows up will she understand that it is not dolls' play, that it 
is life consisting of more serious stuff. Similarly, in terms of the 
experiences of the students, to enable him to understand, it is said 
here that the Atman is of the nature of constant Bliss. It is because 
he is, at that time, so entirely wrapped up in the BMI and all their 
pains and tragedies. 

This Atman is also said to be the innermost Self. 'Inner' in 
Vedanta means 'subtle'. Therefore, when we say 'innermost' we 
mean 'subtlest', that is, all-pervading. This all-pervading Atman 
is one without a second and is of the nature of pure Existence. It is 
not the existence of a thing. It is Existence itself. It is always of one 
nature (sada eka rupah), that of pure Existence only. That which 
is always of one nature never changes. Hence all the pluralistic 
phenomena are only delusory misconceptions which we have 
projected upon It. Due to our misconceptions, when we see a ghost 
on a post, what really exists is the post. The post alone is the only 
real thing at all times. Similarly, pure Existence alone is the only 
nature of the Self. 

Again it is the Consciousness which constantly knows 
the things. Hence knowledge of a thing minus the thing is pure 
Knowledge, the Self. Thus Consciousness is subtly indicated as 
'objectless Awareness', prompted by this Consciousness everything 
functions. This has been explained in an earlier verse (verse -129). 
It is that factor, which was even before creation and is still serving 
as the very substratum for the entire universe of things and beings 
and their happenings. 
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atraiva sattvatmani dhlguhaydmavydkrtakdsa usatprakdsah, 
akdsa uccai ravivatprakasate svatejasd visvamidam prakdsayan. (132) 

132. In this very body, in a mind full of sattva, in the secret cave of the 
intellect, in the atmosphere of the unmanifest , the Atman, of captivating 
glory, shines like the sun, high in the sky, illumining this universe by 
Its very effulgence. 

Here itself, in this very body, not in Kasi or Rameshwaram, not in 
Jerusalem or Mecca, but in one's own mind which is full of sattva, 
meaning in a pure and quiet mind 1 , in the cave of the intellect 2 , in 
the space of the unmanifest, this Self shines forth. 

This Consciousness can be apprehended in the unfathomed 
depths of one's personality as a splendid Light Divine only 
when one's mind has been quietened. Since everything is 
illumined by It, It is conceived of as light - 'a light without 
properties'. 

The sun illumines the entire world of plurality from its place 
high up in the sky. Similarly, the Atman in the inner space of the 
heart illumines all the experiences within. When our attention is on 
the sunlight no objects can be perceived, and if the attention is on 
the objects the sunlight is not perceived. Similarly, if our attention 
is on the Atman, the world of OET is not cognised but if it is on 
the OET, Om, the Reality, is not experienced. When the object 
is removed, light is not perceived as such, it is only intuitively 
experienced. 


1 a mind in which the raj as and tamas impulses have been reduced and sattva 
has been increased. 

2 in the core of one's personality. 
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/nflffl mano'hahkrtivikriyanam dehendriyapranakrtakriyanam, 
ayo'gnivattananuvartamano na cestate no vikaroti kincana. (133) 

133. The knower of the modifications of the mind and the ego, and the 
activities of the body, the sense organs and the pranas, which apparently 
take their forms like the fire in a ball of iron, is the Self, which neither acts 
nor changes in the least. 

The Atman is the knower of the experiences within, of all joys 
and sorrows which are the conditions of the mind and the 
intellect. It is the Knowing Principle in the absence of which 
nothing can be known. The ego in the individual is the 
experiencer and doer entity in him. This ahankara is the 
experiencer of all that happens within and the doer of all 
activities without. Ahankara, having the sense of doership 
and enj oyer ship is the jiva. Brahman functioning through the BMI 
expresses as the jiva, in fact, it is not the doer or enjoyer of anything. 

When ten pieces of iron of different shapes are put into 
the fire and removed only when they are red hot, they appear 
as the cubical fire, rectangular fire, elliptical fire and so on. The 
fire itself has no shape but it takes the shape of the iron pieces. 
Similarly, the light of Consciousness appears to function according 
to the modifications of the equipments. Sunlight itself has no shape. 
But it takes the shape of the waves, the ripples and the bubbles 
in the sea. Its shape depends upon the object it illumines at any 
given time. 

When Consciousness illumines the experiences of the mind. 
It seems to gather to Itself the attitude of the enjoyer. When It 
illumines the activities of the world outside. It appears to take the 
attitude of the doer. In fact. It is not involved in anything. When 
It appears to be so, it is but an illusion. 
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na no mriyate na vardhate na kslyate no vikaroti nityah, 
viliyamane'pi vapusyamusmin na llyate kumbha ivambaram svayam. (134) 

134. Neither is It born nor does It die; neither does It grow nor does It 
decay; being eternal, It does not undergo any change. Even when this 
body is destroyed , It does not cease to exist. It is like the space in the jar 
that is broken - it is independent of the jar. 

This great Atman is neither born nor does It die. The bubble is 
born and the bubble dies but the air in the bubble is neither born 
nor does it die when the bubble bursts. Similarly, the PFT is born, 
not the Reality, the Self. 

It is meaningless to complain that my Consciousness was 
dull yesterday and that today it is bright, for Consciousness never 
increases nor decreases. It is only the rise and the fall of ignorance 
that causes an apparent veiling of Consciousness and a sudden 
blaze of Its effulgence. When the mind is full of attachment, hate, 
anger, greed and delusion, the awareness becomes dull. When these 
weaknesses are less, more light of Consciousness is manifested in 
the bosom. Consciousness is the one Reality at all times. When 
the thickness of vasanas is increased. Its splendour in us seems 
to be dimmed. 

The Atman, the Self, never gets modified. The feeling of T in 
childhood, youth and old age remains the same. The body, the mind 
and the intellect are modified from time to time but not the Atman 
which quietly illumines all the changes in all the equipments. 

The first two lines of this verse contain the definition 
of the term 'eternal' (nitya). That which is never born nor 
dies, nor grows nor reduces, nor ever is modified is infinite, 
eternal (nitya). Conversely, that which is finite and ephemeral 
(anitya) is that which is born, that which grows, decays, and 
undergoes different modifications. 
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Thus this Atman is eternal and even when this body falls 
off, the Self does not perish - just like the space in the pot, when 
the pot is broken, the pot-space is not broken. When the walls 
are pulled down, the room-space becomes the space all around. 
Similarly, when the body (gross, subtle and casual) is destroyed, 
the Atman is not destroyed. That which was the Consciousness 
in the bosom of the individual, merges back, as it were, into the 
Consciousness ever-present, everywhere, at all times. 


focWlcI "-K-HIc-HI vHliKII^*N^£IT- 

f|: II II 

prakrtivikrtibhinnah suddhabodhasvabhavah 
sadasadidamasesam bhasayannirvisesah, 
vilasati paramatma jagradadisvavastha- 
svahamahamiti saksatsaksirupena buddheh. (135) 

135. Different from prakrti and its modifications is the supreme Self of 
the nature of pure Knowledge. It is Absolute and directly manifests the 
entire gross and subtle universe as the very essence behind the steady 
sense of egoism. It manifests Itself as the witness of the intellect , the 
determining faculty in man. 

The Self has been indicated here again as that which is other 
than prakrti and its modifications, these are constituted of 
the BMI, PFT, OET. This supreme Self is of the nature of 
pure Knowledge. 

Consciousness is the illuminator of all that can be said to 
be 'this, this, this', all things cognised can be classified as gross 
and subtle. Gross things are those which can be seen outside - 
this chair, this room, this money, this sun, this moon and so on. 
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Subtle things are those which are experienced within, subjectively 
perceived - this perception, this emotion, this thought and so on. 
Consciousness illumines them all without any exception but It, 
Itself, is without any change (nirvisesah), immutable. 

Again, from the standpoint of the ego, it can be said that 
this Consciousness revels in the three states of waking, dream and 
deep sleep. Meaning, there is no time when, or no place where. 
Consciousness is not. In the waking and dream states. It illumines 
the waking and the dream objects, and in the deep sleep state. It 
illumines the absence of the entire range of objects known to us in 
the waking and the dream states. 

This Atman, then revels in all the three states of Consciousness, 
as the ego, the T, I, I'. In the waking state T am conscious of my 
waking world, in the dream state, T am conscious of my dream¬ 
world and in the deep sleep state, T am conscious of the absence 
of everything. So this Consciousness in us, the Paramatman, 
expresses at all times in the form of T, I, I' but never gets involved 
in the happenings around. It is the Knowing Principle - the 
witness - observing all thoughts and experiences of the mind and 
the intellect. 



35. Advice for Self-control 
(136) 


WTfMrr *TT$nf&fe 
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niyamitamanasamum tvam svamatmanamatmani 
ayamahamiti saksadviddhi buddhiprasadat, 
janimaranatarahgaparasamsarasindhum 
pratara bhava krtartho brahmarupena samsthah. (136) 

136. With a regulated mind and a purified intellect, realise your 
own Self while in this body. Identify yourself with It, and cross 
the shoreless ocean of samsara, whose waves are births and deaths. 
Become blessed by getting firmly established in Brahman which is 
your own essence. 

In these verses, Sankara, the poet, and Sankara, the philosopher, 
revel together, each outshining the other. A well controlled 
(regulated) mind here indicates a purified mind, that is, a mind 
which has withdrawn itself from its involvements with the 
OET, having accomplished this through worship or meditation 
(upasana). A pure mind is one made relatively calm by 
meditation. It is to be remembered here that mind and intellect 
are the same (only in their functions do they differ). Mental 
agitations veil the intellect, this veiling is called maya, vasana, 
avidya, causal body and so on - they are all synonymous. Due 
to avidya, the intellect is not able to see the Truth clearly. When 
Truth is not apprehended, misapprehensions are generated by 
the unhealthy intellect. 
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When the mind's agitations (viksepa) are quietened through 
upasana, the veiling (avarana) of the intellect also lifts and the 
buddhi becomes quiet. As a result of mental quietude, when the 
intellect becomes bright, it is able to apprehend the Self. The Self 
is thus apprehended as, 'I am This'. One comes to experience It 
intimately as the very subjective essence in oneself. He who so 
long considered himself to be the body, the mind or the intellect, 
now experiences, 'I am not the body, nor am I the mind, nor the 
intellect but I am This, the Self, who is the illuminator of all these 
three equipments and their modifications'. This experience is not 
through any medium. It is not through the medium of the intellect. 
It is not a 'mediate knowledge'. It is apprehended as 'immediate 
knowledge'. For example, nobody needs to tell you that you are 
Mr. so-and-so. You know who you are (Mr./Mrs./Miss...) even 
when you are in pitch darkness. Thus the Self is realised as an 
'immediate knowledge' as one's own Self. 

'Mediate knowledge' is that which is gained through the 
instruments of the sense organs, the mind and the intellect. 
'Immediate knowledge' is that to know which no instrument is 
necessary, it is the knowledge of one's own Self. 

When you wake up from a dream you do not 'see' the waker, 
you 'become' the waker. The experience at that time is, 'I am the 
waker', Mr. so-and-so and not that fool who was dreaming the 
horrors of his dreams only a moment ago. Yes, 'I am this, not that, 
which I in my delusion thought myself to be.' 

At this moment, we all live identified with the BMI and we 
have the experience of, 'I am the body, I am the mind, I am the 
intellect.' Quieten the mind and transcending its limitations, come 
to apprehend this great Truth - the Self. 

May you feel fulfilled, thus fulfilment (krtarthah) is the 
joyous feeling of 'having done what was to be done'. When what 
had to be done has been done, what had to be accomplished has 
been accomplished, no more is there any tyrant in the form of 
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vasanas, who occupies our bosom, making more and more demands 
upon us. When the vasanas are all ended, no more desires are 
there. Nothing more is needed to contribute to one's happiness. 
May you thus become of the nature of Brahman, the Reality, by 
crossing the ocean of change consisting of the waves of births and 
deaths. 'Buddhi-vrtti' in Vedanta means, all activities emanating 
from a living organism. 

If we reflect sufficiently upon what we have read so far, one 
doubt might still linger in us. How does the infinite Lord, who is 
all-knowledge get into this avidya and become an abject slave, a 
helpless victim of the world of objects and their tragic plan? How 
does one get so strongly BMI-conditioned? This is explained in the 
following two verses. They are both very, very important. Only if 
you reflect long on these suggestive verses, will you understand 
them and get the maximum benefit out of them. The more you 
chew on these verses, the more will you experience the essence 
of understanding. 
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atranatmanyahamiti matirbandha eso'sya pumsah 
prapto'jhanajjananamaranaklesasampatahetuh, 
yenaivayam vapuridamasatsatyamityatmabuddhya 
pusyatyuksatyavati visayaistantubhih kosakrdvat. (137) 

137. Due to his ignorance , man identifies the Self with not-Self This 
is the bondage of man and brings in its wake , the miseries of birth and 
death. Through this , he considers his perishable body as real. He identifies 
himself with it and nourishes , bathes and preserves it with the help of 
sense objects. Thereby, he becomes bound like the silkworm in its cocoon 
woven by its own threads. 

I am what I am, a confused, confounded entity. At one moment I 
am a sweet little thing, at another a terrible monster because of the 
variety of gratifications of my physical demands of lusts, mental 
demands for emotional satisfactions and because of my perturbed 
intellect, tossed by its endless mischievous thoughts. Somehow, I 
am aware of all these. Yet I cannot get out of it. Why this helpless 
bondage? All these pernicious sorrows arise because I, the Atman, 
misunderstand myself to be the not-Self (anatman). 

Suppose in a drunken mood, you misunderstand yourself to 
be your own shadow. Terrible suffering must then start for you. 
You find that you are lying down on the road, and the traffic is 
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incessantly passing over you. Your head is sometimes in the filthy, 
wayside gutter. You refuse to move because you are being dragged. 
Thus, all the sufferings of the shadow become your sufferings. A 
simple misunderstanding that you are your shadow becomes the 
source of a chain of terrible sufferings. 

Similarly, the misunderstanding, T am the anatman', is the 
springboard for all bondages and limitations that are suffered in 
voiceless agony by our personality. To end this misunderstanding 
would be redeeming at once our personality from the encrustations 
of matter and its tyranny. One who is released from the tyrannies 
of matter is God-man on earth, perfect, free and liberated totally 
from the weaknesses which characterise a mortal. 

God, apparently suffering the sorrows of persecuting matter 
is man. 

In the dream when I forget my real nature, I identify with the 
things projected by me in the dream and suffer the consequences. 
The sufferings of the dream last only till I wake up. The moment I 
wake up and realise my real nature, all the sorrows of the dream 
end. When in a drunken state, I forget my real nature, I keep the 
wrong relationship with the world around me and consequently, I 
come to suffer. A mad man because of some psychological changes 
in him, forgets himself and starts behaving wrongly in the world 
around him. In the same manner T, who am God, the Paramatman, 
the pure Self, not understanding myself in the non-apprehension of 
my real nature start creating misapprehensions. Then, identifying 
myself with the not-Self which I am not, I come to suffer the pains 
of existence created by myself for myself. 

This identification with the not-Self in each one of us is the 
cause of our life's sufferings. In a cinema hall, we identify ourselves 
with the hero or the heroine on the screen. We feel happy at their 
happiness and agony at their sorrows. 

As a result of this bondage, which is nothing other than 
our identification with the not-Self, the Atman, which is never 
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born nor ever dies, which is ever the same, eternal, pure seems to 
suffer the pangs of an apparent birth and death. Such a fall to the 
ever-changing ephemeral state of imperfection is caused by this 
identification alone. 

The 'unreal' is that which was not and that which shall 
never be, but only apparently exists, this is otherwise called 
an 'illusion'. The body which was not there before birth and 
shall not be there after death but is only temporarily existent 
must fall under the category of the 'unreal'. But because 
of man's spiritual ignorance and his consequent bondages, 
this body which is mortal, is considered by him as his real nature. 

When this body is not only considered real but in total 
identification with it, when a man asserts that the body alone is 
real then there can be only one duty in life for him. That duty is 
to fatten, to nourish, to feed it and to enjoy himself thoroughly. 
Here, we have the true to life picture of what we are. Think of the 
tragedy. You must attend to this body constantly, all the twenty- 
four hours of all the three hundred and sixty-five days of a year 
and one day more in a leap year. There is no escape. You must 
be with it all the time without any holiday. An all time servant 
you become of your own body. You can have a release from your 
office, home, friends, society from everything but not from this 
body catering mission in life. 

Because of this identification you must preserve this body, 
feed it, clothe it, treat it when ill and when necessary it must also 
get a blood transfusion or a heart transplant. 

It is not sufficient that we look after and preserve the body 
but we must also run after all the objects desired by it - house, car, 
radio, air-conditioner, television and what not! Why am I living so 
contentedly in this slavery? Because this body is me. My body's 
happiness is my happiness. 

Once we are under the hallucination that we are worms, we 
certainly become afraid of all insectivorous birds. This fear will 
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vanish only when we are convinced that we are human beings and 
not worms. No matter how many times a psychiatrist tells us that 
we are not worms, it will not help us if we do not realise that we 
are human beings. 

Similarly, however much the Teacher may tell us that 
we are the Paramatman, we may read and study books like the 
Vivekacudamani, we may attend satsangas and discuss in study 
groups, but deep down in ourselves we are convinced that we are 
this body only. Why? Because of the avidya, the non-apprehension 
of our real, divine spiritual nature. 

The silkworm spins fine threads from its own saliva and 
weaves a cocoon around itself. The cocoon becomes stronger 
and stronger until, at last, the worm gets entangled in it and cannot 
come out. Similarly, once the misunderstanding that T am the 
body' has arisen, this false notion makes endless demands for the 
preservation of the body. These demands multiply and they become 
so strong that the individual gets gagged and bound by them. 

Under the circumstances, your personality becomes conditioned 
by these endless demands and your essential vitalities, capacities, 
and intelligence fail to bloom and express themselves as they get 
shackled and conditioned at all times by your past which you have 
woven into inescapable patterns around yourself. All these arose 
from one and the same springboard, you forgot yourself. You lived 
all along misunderstanding yourself to be the matter equipment of 
BMI, the not-Self (anatman). In this condition, you come to experience 
sufferings, this is called 'bondage' (samsara-duhkham). 


cfcTTS^sHctl MHdld 
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atasmimstadbuddhih prabhavati vimudhasya tamasa 
vivekabhavadvai sphurati bhujage rajjudhisana, 
tato'narthavrato nipatati samadaturadhikah 
tato yo'sadgrahah sa hi bhavati bandhah srnu sakhe. (138) 

138. When one is overcome by ignorance, one mistakes a thing for what it 
is not. In the absence of discrimination, the snake is mistaken for a rope 
and great danger befalls him who seizes it through this false notion. So 
listen, my friend, it is mistaking the not-Selffor the Self (the unreal for 
the Real), that creates bondage. 

Now (atah) meaning, having forgotten one's real nature, projecting 
oneself into the not-Self (anatman), considering oneself to be the 
BMI, tending the body in many different ways, and getting self 
bound like a silkworm in its cocoon, what happens after this is 
described in this verse. 

In This the idea of That (atasmin-tat-buddhi ) 1 - In this body 
to maintain the feeling that this is the Reality, is 'in This the 
understanding of That'. Such a wrong idea can come only to a 
supremely foolish man. This foolishness is the result of tamas - the 
non-apprehension of Reality - which overwhelms an individual 
when the potential discriminative power of his intellect is not 
available to him under the blinding effect of tamas. Such a thing 
generally happens in the dream condition. The intellect is slowly 
overcome by sleep. The hundred percent discriminative power 
available during the waking condition slowly gets clouded and 
about ninety percent of it gets veiled by sleep. With ten percent 
discrimination when I look at my own thoughts, I start living in 
the dreamworld projected by my mind. When I wake up from my 
dream, the full power of discrimination is available to me and 
my dream rolls away. The dream cannot exist in the light of full 
discrimination. 

Much the same thing happens when a respectable man's 
decency has been swallowed up by half a bottle of whisky or by 

1 this is an idiom in Vedanta 
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a couple of LSD pills or by a few puffs of opium. When ninety- 
five percent of the discrimination hitherto available for him gets 
clouded by the unconsciousness in him then, with the remaining 
five percent when he moves about, he feels 'funny' and starts seeing 
things which are not there. A stranger who is walking peacefully 
on the road mistakes a lamp post for his brother and feels like 
embracing him. Another man who is standing on the footpath 
appears to be a lamp post and he feels like leaning on it. Even the 
gutter looks inviting enough for a nap. If such a drunken fool is 
given two or three blows on his head, his discrimination suddenly 
increases and he starts behaving more decently. 

Similarly, what we think is one hundred percent 
discrimination in our waking condition, is in fact, only five percent 
of the total possibility of discrimination lying dormant in us. If this 
total potential discriminative power becomes available, meaning, if 
tamas has been completely eliminated and the intellect has become 
pure, then by such sattvika intellect one comes to comprehend the 
Truth all by oneself. To a sattvika intellect. Truth is self-evident. A 
foolish man's intellect gets veiled by tamas and he suffers from lack 
of discrimination. In that tragic condition he comes to understand 
the anatman as the Atman. This misapprehension is explained by 
Sankara with an illustration. 

In the snake the understanding of a rope (bhujage rajju dhisana ) 1 

- By a simple twist of the snake in the rope example, the great 
artist in Sankara has brought home a wealth of understanding 
necessary to the students of Vedanta. If a snake is believed to be an 
innocent rope when some use is found for the rope and if a person 
runs to catch hold of it, imagine the unnecessary agony which the 
fool is bargaining for! What would be the condition of such a mad 
one who drags the snake thinking it to be a useful rope! 

1 Note: - This is the opposite of the usual example in Vedanta which is 
'rope misunderstood as a snake'. 
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The Acarya indicates that this is precisely what is happening 
in our lives. The body is misunderstood as the Atman, the Self. 
That is all. The consequences are a house, a car, a wife, plenty of 
money, anxieties of how to procure it, having procured it how to 
keep it and having kept it, the responsibility of guarding it day 
and night, radio, television, air-conditioning, pleasures, parties, 
entertainments and recreations, all these can heap unnecessary, 
meaningless agonies (anarthavrata), upon our heads. The more we 
identify with the body, the more are our life's botherations. Thus, 
holding on to an unreal thing becomes the essence of all bondage. 1 
This is the second definition of bondage. The first definition was 
in the previous verse where it was declared that considering the 
anatman to be the Self, was bondage (verse - 137). 

Bondage is nothing other than the identification with the 
unreal, the perishable, the changeable, the variable, the mutable 
together called the anatman, the not-Self. Adi Sankara, in this 
verse, addresses the reader as 'friend'. "Listen, O friend!' he says. 
This spirit of camaraderie brings the mighty Master to our level. 
First the Teacher explained 'what was anatman'. Then he explained 
'what was Atman' now he is explaining 'the nature of bondage'. 

In the unhappy wedlock of Atman and anatman, this ego is 
created and in each of us, it is this ego which supplies our sense 
of limitations, the bondages in life. 


3Rc|U4pM WfaWT | fIcH ddHJ 

akhandanityadvayabodhasaktya syhurantamatmanamanantavaibhavam, 
samavrnotyavrtisaktiresa tamomayi rahurivarkabimbam. (139) 

1 yo'sadgrahah sa hi bhavati bandhah 
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139. Avrti (the veiling power), is of the nature oftamas (ignorance). It 
covers the Self whose glories are infinite, which is indivisible, eternal and 
one without a second, just as Rdhu covers the sun during a solar eclipse. 

In these verses, Sankara revels in the irrepressible surge of his 
poetry. Though there is not much progress in the flow of ideas, 
Sankara delights here in his subjective experience of Brahman. 

This great Self is immutable, eternal and one without a 
second. The glory of the Self is never away from us. It is always 
present in us illumining both the inner pulsations of the mind and 
the outer presence of objects. Even though this Consciousness is 
always present in us, it is not readily available for our cognition 
because of the veiling over it created by tamas. How does this great 
Consciousness come to be covered by tamas? How can ignorance 
cover Knowledge? Sankara answers this doubt by an illustrative 
example from nature, just as the sun 'covered' by Rahu during the 
solar eclipse (rahurivarkabimbam). 

The phenomenon of the solar eclipse is explained with 
characteristic poetic expression in Hindu mythology. It is said that 
Rahu, a demon swallows the sun during the eclipse but Rahu is 
a demon having only a head and no trunk. So when he swallows 
the sun by the mouth, it emerges out from his neck. Here is science 
wedded to poetry! 

When the moon comes between the sun and the observer (on 
the earth), the phenomenon is termed as the solar eclipse. In fact, 
the moon only 'covers' the sun from the vision of the observer. 
How can the moon really cover the sun? The moon is comparatively 
smaller than the sun. The moon does not and cannot cover the sun. 
Since the sun is so far and the moon is nearer and the observer on 
the earth is so very much smaller than both, it appears as though the 
moon has 'covered' the sun. All the same, the moon has obstructed 
the observer's vision of the sun. From his standpoint, the sun is 
completely covered. If we could move away even a little from the 
shadow of the moon we will see that the sun is not covered at all. 
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For those who could rise above the moon there would be no solar 
eclipse at all. If there were inhabitants on the sun they would not 
even be conscious of the eclipse. 

In Hindu mythology, the moon is the presiding deity of 
the mind. The sun, the illuminating factor, is equated with the 
Atman, the Self. Applying the above example subjectively, as 
long as there is this mind between me and my Self, the glory of 
the Self is veiled from me. Mind is the manifestation of avidya, 
the non-apprehension of Reality caused by tamas. Transcend the 
mind and there is no pluralistic perception. Realise the Self and 
all sufferings will end. 


SRTcRH I 


cTcT* : 




r\ C r\ 



|| 


tirobhute svatmanyamalataratejovati puman 
anatmanam mohadahamiti sarlram kalayati, 
tatah kamakrodhaprabhrtibhiramum bandhanagunaih 
param viksepakhya rajasa urusaktirvyathayati. (140) 

140. When a man's own Self of purest splendour is hidden from his direct 
experience , that man due to ignorance comes to falsely identify himself 
with his body which is the not-Self Then the merciless persecution of rajas 
(projecting power) binds him down with fetters of lust, anger and so on. 

When the immaculate divine light of wisdom - the great light of 
Consciousness - is veiled from a man, he comes to consider the 
body (which is the not-Self) as his real Self. When his power of 
discrimination gets clouded by the gathering tamas in him, the 
Self appears to be veiled and he, not knowing his real nature, 
believes himself to be his own body (body here means all the 
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three bodies - gross, subtle and causal). Then the whole gang of 
negative tendencies - desire, anger, greed, delusion, passion and 
jealousy - come to bind his personality to his lower ego and as a 
samsarin he lives in pains and agonies. 

All the thoughts in the human mind can be classified 
under the above six categories and all the six have the quality 
of binding the individual to the lower, to the baser aspect of 
his personality. Qualities are called 'gunas' and in Sanskrit guna 
also means 'rope'. These gunas (ropes) shackle man' is a statement 
employing a pleasant pun upon the word 'guna'. When the 
knowledge of the Self is veiled by tamas, the concept of T am the 
body' comes first. Then, consequently, the baser agitations arise in 
the mind and bind the individual. Thereafter, he has no freedom 
at all to live a life of spiritual Bliss. There are six types of emotions 
which arise in the ignorant man - desire (kama), anger (krodha), 
greed (lobha), delusion (moha), passion (mada), and jealousy 
(matsarya). All these spring from the power of agitations in the 
mind (viksepa). When this power projects the world of likes and 
dislikes, the individual gets afflicted and suffers the agonies of 
life in the world. All this suffering is because of tamoguna acting 
as the veiling and rajoguna acting as the agitations in the mind. 
Sattva, rajas and tamas are together maya, the avidya, the causal 
body (karana-sarlra) or are indicated as the vasanas. 

This is the trick by which the mind seduces each 
individual by its magic of illusions and they sustain their 
meaningless existence in a world of dire limitations. The way 
of life by which we can remove them all, is the spiritual life. 
Remove them all and know what you are, the infinite 
divine Self. Then come to revel in the world using the vehicle 
of BMI which has been given to you so that you may play 
and enjoy the world and not feel it as a cross to be carried on your 
shoulders for your own crucifixion. 
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3RR RRR 
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mahamohagrahagrasanagalitatmavagamano 
dhiyo nanavastham svayamabhinayamstadgunataya, 
apdre samsare visayavisapure jalanidhau 
nimajyonmajyayam bhramati kumatih kutsitagatih. (141) 

141. An individual who has a perverted intellect , whose knowledge of 
his Self has been swallowed by the shark of complete ignorance , behaves 
as though the different states of his intellect were the natures of the 
Self and drills up and down , now rising and now sinking , on the ocean 
of change which is full of the poison of sense pleasures. Indeed , what a 
calamitous fate! 

When an individual's Self-knowledge is swallowed up by the 
shark of delusion (tamas), he dances to the tune of his intellect 
according to the various conditions of its likes and dislikes, 
just as a drunkard behaves forgetting that he is a decent 
respectable man. 

Depending upon the innate individual tendencies (vasanas) 
various thoughts arise in a man and he is compelled to act according 
to their dictates. His condition becomes like that of a neglected boat 
in a stormy ocean. In the ocean of samsara which' is whipped up 
by waves of dangerous and poisonous sense enchantments, this 
neglected boat is tossed about now rising now sinking. This ocean 
of samsara is indeed, very difficult to cross. 

Thus, when a man acts in the world outside, his actions 
accumulate more and more vasanas and create more and more 
thoughts. More the thoughts, more is the activity and more are 
the fresh vasanas generated, and entangled in an endless chain of 
activity, man suffers. 
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In the study of Vedanta it is not sufficient that a student 
very seriously reads the text, verse by verse. He must also note 
the arrangement of ideas, as this in itself has a voiceless content 
which clears many of his doubts. In this text also, first the qualities 
of a Guru and a disciple were explained. It was dramatised how 
a perfect Master and a perfect student meet and when they meet 
what were their respective duties. 

Then the discrimination between Atman and anatman 
was taken up. Next, the Atman, the Self, was explained, followed 
by the description of the anatman, the not-Self. Here, again Sankara 
emphasises how the nature of the Atman gets veiled from our 
cognition and how the rajas and tamas qualities condemn an 
individual. 

When so much has been explained, there will still be 
a vestige of doubt in the minds of the students who have 
followed the arguments closely. It has been said that in all 
our sufferings we are not aware of the Reality in us because 
It is lying veiled from our vision by avidya, how can this be? How 
can my ignorance of a thing give me solid, perceptible sorrows? 
The following verse gives the answer in the form of an example - 


^ N IcHNM qsji | 

^lcH)Rdl^|fcHlcHdT4 d«n fclifare fep# II 


bhanuprabhdsahjanitabhrapahktih 
bhanum tirodhaya vijrmbhate yathd, 
atmoditahahkrtiratmatattvam 
tatha tirodhaya vijrmbhate svayam. (142) 


142. As the formations of clouds generated by the sun's rays come to 
veil the very same sun and appear clearly manifested in the sky , so too , 
the ego arisen from the Self covers the Reality of the Self and expresses 
itself in full manifestation. 
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Had there been no sunlight and no sun's heat, there would 
have been no clouds. The arrays of clouds born out of the 
sunlight cover it and vividly manifest themselves. Similarly, 
the ego - the PFT - born out of Om, the Reality, says, 'I alone 
am.' When the Consciousness functions through the equipment 
of BMI, the concept of PFT 1 , the doer-enjoyer feeling, is 
born. Thereafter, this ego appears and starts saying, 'Where is 
God? I am the only Truth. What is there besides me?' Out of 
this psychological phenomenon are born all the sufferings 
of man. 

This is exhaustively explained in the following verse. 


1 ibid, verse - 124 (footnote) 



223 




37. The Powers - Agitation and Veiling 

(143-144) 


^WiddH'Hlr^Kd 


kavalitadinanathe durdine sandrameghaih 
vyathayati himajhahjhavayurugro yathaitan, 
aviratatamasatmanyavrte mudhabuddhim 
ksapayati bahuduhkhaistlvraviksepasaktih. (143) 

143. Just as, on a cloudy day, when the sun is swallowed up by dense 
clouds, cold, shivering blasts persecute man, so too, when the Atman is 
screened off by utter ignorance, the dreadful projecting power (viksepa 
sakti) persecutes the foolish man with endless sorrows. 

The Lord of the day is the sun (dinanatha). When it is covered by 
dense clouds, the day is said to be cloudy. On a sunless wintry 
day the terrible ice-cold breeze persecutes the living beings on the 
face of the earth. Those who are not under the shadows of such 
a miserable cloudy day are happy and are not persecuted. Those 
who are on the other side of the clouds have no suffering. 

Similarly, the fools in whom the knowledge of the Self is 
veiled by dense tamas (ignorance), come to suffer the endless 
varieties of persecutions of matter provided by the dreadful power 
of agitations (viksepa-sakti). But from the point of view of the 
Atman and of those who are Self-realised, the avidya and avidya- 
created egocentric individuality has no existence at all. When I look 
as an egocentric, as a PFT, the 'ignorance' is very near to me and 
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the Self is far away from me. Thus, we can say that when the ego 
looks through tamas, he finds that the Atman is not there. He is a 
fool who lives totally identified with the BMI, and he then comes 
to suffer the imperfections of OET. He is afflicted by the power 
of agitations. Thereafter, a thousand varieties of sorrows dog his 
heels wherever he goes. 

Just as cold breeze afflicts the people when the clouds cover 
the sun, the power of agitation afflicts the individualised ego when 
tamas covers the Atman. It is not only that we do not know the 
Atman but, at the same time, we are afflicted with various kinds 
of sorrows and agitations equal to shivering in the cold wind. 


STTWTT NHlfedl ^ *lc3TSc*TH II 

etabhyameva saktibhyam bandhah pumsah samagatah, 
ydbhyam vimohito deham matva'tmdnam bhramatyayam. (144) 

144. Man's bondage has sprung forth from these two 'powers'. Deluded 
by them , he mistakes his body for the Self and wanders from life to life. 

Because of these two powers (of veiling and agitations), man has 
reached his present stage of bondage and has become limited. When 
an individual allows himself to be confused and beguiled by these 
two - avarana-sakti and viksepa-sakti - he considers himself to 
be his body (gross, subtle and causal bodies). Normally everyone 
believes himself to be his gross body; an emotional person may 
consider himself to be an emotional personality; a modern rational 
man may think of himself as an intellectual thus confused they 
move about, satisfying their physical, emotional and intellectual 
needs. Each man acts in his peculiar delusion. Thus they move like 
mad men, from one place to another, from one time to another, 
from one life to another, from one cradle to one grave, and another 
cradle to another grave ... alas, continuously. 



38. Bondage in Action 
(145-146) 


W\- l WW*l ^UKM^hl: I 

3W|ufil^Wfelcl«r MI: 5^#T §*jj ^ 
hwh4h^ 4 4to ?gn? n $vk n 

by am samsrtibhumijasya tu tamo dehatmadhlrankuro 
ragah pallavamambu karma tu vapuh skandho'savah sdkhikah, 
agranlndriyasamhatisca visayah puspani duhkham phalam 
nanakarmasamudbhavam bahuvidham bhoktdtra jlvah khagah . (145) 

145. Ignorance is the seed for the tree of samsara. Body-identification is 
the sprout, desires are its tender leaves, work is its water, the body is its 
trunk, the pranas are its branches, the sense organs are its twigs, the sense 
objects are its flowers, different miseries born out of the varieties of actions 
are the fruits and the individual jlva is the bird perched upon it. 

The picture of the 'tree of life' or the 'tree of samsara' is etched here 
by Sankara, his philosopher's pen moving with the throbbing of 
his poetic heart. The 'seed' for this 'tree of samsara' is tamas which 
is synonymous with avidya, ignorance, vasanas, causal body and 
non-apprehension of Reality. If the seed is once roasted in fire, that 
is, if the vasanas are burnt in the fire of Knowledge, there would 
no more be any tree at all. 

The 'sprout' is the intellectual conception and strong 
conviction that this body is the Self, which is of course, the first 
expression of avidya. The first couple of 'tender leaves' are the 
desires. As long as I do not recognise the Self, I consider myself 
to be the body. When I am the body, I am anxious to preserve it. 'I 
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want this/ 'I want that' thus all desires start. Desires are expressed 
in two ways - likes and dislikes (the couple of leaves). The growth 
of the tree can be arrested even at this level by destroying the 
sprout, or at least by neglecting to water it. 

The 'water' is the egocentric activity undertaken to fulfil the 
desires of the body. At this stage, the growth of the tree can be 
prevented by stopping the supply of water. In case it is not possible 
to stop the watering, the addition of two drops of nitric acid will 
do the trick. If in the activities of the ego, two drops of spirit of 
dedication are added, the tree will soon be destroyed. Therefore, 
dedicated activity (niskama karma), is advocated here, which will 
ultimately destroy the vasanas, the very seeds. 

The 'trunk' is the body. If activity is undertaken motivated 
by desires, the tree grows stronger and becomes the trunk, which 
is the gross body in each one of us. The 'branches' are the pranas. 
The pranas are five in number - prana, apana, samana, vyana, 
udana. As the five main branches of life's activities, these maintain 
the body and its functions, just as the branches maintain the trunk 
of the tree. 

The 'twigs' are the sense organs. They depend upon 
the pranas. If the branches are removed, the twigs cannot 
remain. When the pranas depart, the sense organs can no 
longer function. The sense organs are of two types - the organs of 
perception and the organs of action. They are so named because 
of their special functions of reception of stimuli and responses in 
the world outside. 

The 'flowers' are the sense objects. They always have the 
tendency to attract. Each sense organ has its sense objects, just 
as each twig has its flowers. All sense objects can be classified 
under forms and colours, smells, sounds, tastes and touches. The 
classification depends upon the organs of perception, just as the 
flowers depend upon the twigs. 
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The 'fruits' are the sorrows created by the endless varieties of 
actions performed in different modes by the egocentric mind. When 
an individual is attracted by any sense object, the information about 
its enchanting existence is brought by the organ of perception. He 
desires first to possess it and then hungers to enjoy it. Here he acts 
with his organ of action and actions must produce reactions. These 
are called 'fruits of actions' born out of the flowers of sense objects. 
The actions are of various kinds depending upon the mode in which 
they are performed, the triple modes being sattva, rajas and tamas. 
The fruits thus created are always sorrowful, because from the 
standpoint of the Absolute - the state of everlasting happiness - 
the little ephemeral and short-lived happiness gained through the 
sense objects in this welter of change (samsara), is really sorrowful. 
Also, the fruits always contain seeds. Thus, the fruits of actions are 
replete with vasanas - the seeds - for continuing samsara. 

The 'enjoyer of the fruits' is the individual who moves flitting 
about from one branch to another, like a bird. A fruit bearing tree 
is never fulfilled unless there are the enjoyers of the fruits. The 
jiva, the individuality, is compared to the bird, because it sits on 
the tree, enjoys its fruits and also, takes shelter in its shade. The 
moment it finds that the tree is no more useful to its purpose, it 
flies away and finds yet another tree. Similarly, the individuality 
in each one of us flies from body to body, from time to time when 
each previous body has become useless for the great purpose of 
its evolution. 

The ego is the bird which enjoys the fruits of action born out 
of different activities performed under the different urges. The 
fruits are born out of the flowers, the sense objects; the flowers 
are born out of the twigs, the sense organs; the twigs belong 
to the branches, the pranas, the physiological functions, these 
in turn, take place in the trunk, the body. The body has grown 
because it has been steadily watered by karma. In the beginning, 
there were only two tender leaves, the desires and attachments. 
These came from the sprout, from the idea 'I am the body.' All 
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these came from the seed of ignorance, the non-apprehension of 
Reality caused by tamas. 



ajhanamulo'yamanatmabandho 
naisargiko'nadirananta Iritah, 
janmapyayavyadhijaradiduhkha - 
pravahatapam janayatyamusya. (146) 

146. This bondage caused by the not-Self springs from ignorance and is self 
caused. It is described as without beginning and without end. It subjects 
one to the endless flood of miseries - birth , death, disease and senility. 

How sorrow is the result of misconception that the not- 
Self (anatman) is the Self (Atman), is explained in this verse. 
Non-apprehension of the post creates the illusion that there 
is a ghost. Non-apprehension of Reality alone creates the 
misapprehension that 'I am this body'. 

How and where did this misunderstanding of the 
anatman to be Atman arise? When did the Absolute become 
the relative? Such questions in terms of time and space often arise 
in our minds. 


Ignorance is said to be self caused. It is not caused by 
any other cause. It is the nature of the cave to have darkness. 
Darkness in the cave is created by the cave. If the cave was not 
there, there would be no darkness. Similarly, when the Self is 
not known, there is darkness in the bosom. In terms of the 
intellect all that can be said is that this avidya is without 


? - MdldHId (pravahapatam) 
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beginning and without end, meaning, it is essentially beyond 
'time'. As long as there is the concept of time, the samsara 
experiences will be there because time is the medium in 
which samsara is perceived. The moment time is transcended, 
samsara also must end. 'Beginning' and "end' are meaningful only 
in the medium of time. 

The sorrows of samsara arising out of this identification 
with the anatman, unavoidably manifest as the agonies of 
birth, the pains of growth, the discomforts of decay, the fears 
of old age, the pangs of disease and the tragedies of death. 
The cause' for all these is ignorance and the consequent 
identification with the not-Self. 

If all the sorrows are to be removed, the cause for them has 
to be removed. Ignorance can be removed only by the first hand 
experience of the infinite Reality. 
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(147-153) 


wi ^ WIT ^ ^ I 

FRT 

^1= IWl^T ftRH JTfJTT II $*« II 

nastrairna sastrairanilena vahnina 
chettum na sakyo na ca karmakotibhih, 
vivekavijhanamahasind vina 
dhatuh prasadena sitena mahjuna. (147) 

147. Neither by weapons , nor by wnnd, nor by fire, nor by millions of 
actions can this bondage be destroyed . By nothing save the wonder sword 
of Knowledge which comes from discrimination, and is sharpened by 
the purification of the mind and the intellect, can we end this bondage . 

All the sorrows of sarhsara arise out of the confusion between 
the Atman and the anatman, the Self and the not-Self. In order 
to end these sorrows, this confusion has to be ended. This confusion 
is called bondage. How can one cut this bondage? How can one 
destroy and end it? 

Weapons of destruction are of two types - (1) when it 
(the weapon) leaves the hand of the wielder, then whether 
it strikes the target or not, it never comes back, (2) when it 
leaves the hand of the wielder, it strikes the target and returns, 
just like the guided missiles of today. The former type of 
weapon is called the astra and the latter is known as the sastra. 
These are the two types of weapons of destruction known to 
mankind, with which the whole world can be destroyed. But the 
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confusion of the Atman with the anatman - the idea that 'I am the 
body' can not be destroyed by either of these types of weapons. 

Wind and fire are nature's powers of annihilation. Wind dries 
up things and destroys them. Fire destroys them by burning them. 
The conviction that 'I am the body', this ignorance can neither be 
dried up nor can it be burnt down. 

Habits or even some of the imbecilities can be changed by 
acting contrary to them. Activity is another instrument with which 
human beings can put an end to habits, tendencies, urges and so on, 
but avidya cannot be ended by even millions of activities because 
avidya is the very cause for all activities. 

Thus, this avidya cannot be ended by any known scientific 
instrument of annihilation, nor by any of nature's rupturing 
reactions resulting in destruction, nor by millions of activities, 
noble or ignoble. This is precisely the despair of existentialism. 
The way out is given in the last two lines of this verse. 

Mere erudition will never be sufficient. At best, it can 
puncture ignorance, but it cannot cut it down. So this non¬ 
apprehension can be ended only by the sword of discrimination, 
which results in the first hand experience of the pure Self. 
This sword has to be sharpened by the cleansing of the inner 
instruments - the mind and the intellect. 'Dhatuh prasada', the 
term as used here means, 'purification of the inner instrument'. 
This purification can be done by reducing the vasanas, for when 
vasanas are reduced, agitations of the mind are reduced. Quieter 
the mind, the greater is the contemplative power in man and a 
developed power of contemplation makes his discrimination 
sharper. 

With this sharpened sword alone can the confusion between 
the Self and the not-Self be finally removed. * 



Atman and Anatman - Discrimination 


HST d^clIrHW^K^ I 

f 
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srutipramanaikamateh svadharma- 
nistha tayaivatmavisuddhirasya, 
visuddhabuddheh paramatmavedanam 
tenaiva samsarasamulanasah. (148) 

148. He who has deep devotion to the Srutis and who is established in 
his svadharma -for these alone contribute to the purity of his mind - he 
who is of pure mind realises the supreme Self By this knowledge alone 
is samsara destroyed , root and branch. 

The man whose intellect is soaked in the knowledge of the 
Upanisads, whose mind has become single pointedly devoted 
to the truths declared in the scriptures (Srutis), that man alone 
is really able to walk steadily the narrow path of svadharma. 
Svadharma is, 'the nature (dharma) of one's own self (sva)'. He 
who has knowledge of the Self alone will be able to live the nature 
of the Self. Else, again and again, he will slip into the natural idea 
'I am the body'. When one lives selflessly for a long period of time 
according to the dictates of svadharma, one's mind and intellect 
become purer and purer meaning, calmer and quieter. 

When one works in the world dedicatedly, without the ego 
and the egocentric desires, the existing vasanas get exhausted and 
no new vasanas are created. When there are no vasanas, there 
can be no agitations in the mind. The mind becomes calm and 
quiet. A calm mind is a pure mind. In the pure mind alone is the 
experience of the supreme Self possible. An agitated mind cannot 
apprehend Reality. 

Knowledge of the Srutis gained through sincere, daily 
reading and continuous reflection upon them, facilitates selfless 
and dedicated activity which helps one to quieten the mind. Then, 
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as an irresistible sequence, the experience of the Reality floods the 
seeker's heart. It is always understood that the experience of Reality 
is not the result of sadhana. Sadhana only purifies the mind and 
in a pure mind, recognition of the Reality is unavoidable. The ego 
disappears into the Vision Divine. 

Vedanta means right understanding. With a purified intellect 
alone can one understand the words of the scriptures and the 
instructions of the Guru. Otherwise it will be merely some dry, 
unproductive book knowledge. Such knowledge is like writing the 
word 'sugar' in more than one language on a piece of paper and 
licking it for gaining the experience of its sweetness. 

Thus, if a person has gained an intuitive glimpse of the 
Reality even for a brief moment, samsara - the perception 
and persecutions of the ever-changing phenomenal world - is 
destroyed, root and branch. The root is the non-apprehension of 
Reality (avidya). 'Ending samsara along with its root' means, when 
Truth is apprehended, non-apprehension of Reality vanishes and 
the consequent misapprehensions depart from the bosom of a man 
of true God-realisation. 


* ■■■ ■■ * 

kosairannamayadyaih pahcabhiratmd na samvrto bhati, 
nijasaktisamutpannaih saivalapatalairivambu vaplstham. (149) 

149. Covered by the five sheaths, such as the food sheath, which are 
produced by its own divine power, the Self ceases to appear, just as the 
water in a tank ceases to appear due to the collection of moss, which is 
born out of itself (water). 

The change in the metre of poetry is generally adopted to shake 
up the student or the reader to full wakefulness and to make him 
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understand that the thought which was being discussed so far has 
ended. This stanza is a typical example. 

The Atman is covered by the five sheaths and so, at the 
moment, it is not readily available for our direct cognition. The 
five sheaths are - the food sheath, the vital air sheath, the mental 
sheath, the intellectual sheath and the bliss sheath. They apparently 
cover the Atman from direct vision and are born out of the Atman's 
own divine power called maya. By Its own power of projection, the 
Self has created these five sheaths and by identifying with them It 
seems to get covered by them. 

There is a kind of moss which grows in still waters. It is a 
green, granulated plant which covers the surface of the pond water 
so completely that the water can no longer be seen. A completely 
green surface alone is visible at all times and from a distance it 
may look like a lawn. When the moss covers the water, the beauty 
of the shining sun is no longer reflected in it. If the moss is pushed 
aside, it will (move away to) reveal the brilliant reflection of the 
sun but as soon as the hand is removed from the water, the moss 
returns to cover the reflective surface of the water. 

The vasana created agitations and the perceptions of the 
pluralistic phenomenal world are like the moss in our minds. 
Because of them the mind is not clear, is not pure enough to reflect 
the divinity behind it. To remove this moss is to remove the ego and 
the egocentric desires while acting in the world. The mind which 
is running towards the OET should be turned in contemplation 
towards the Reality. When this 'moss' is even slightly removed 
from the mind. Consciousness, which is always present, gets 
reflected in the clear waters of the mind's divine thoughts. Children 
may run and slip into the lawn-like moss expanse and suffocate 
and die in it but an intelligent man who knows that it is only moss 
covering the waters will not walk into it. 

When the moss is pushed aside by the hand, immediately 
the water manifests itself. But if one removes the hand and 
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sits back even for a moment, thinking that all has been achieved, 
the moss, the maya, returns and covers the Self again by blanketing 
the reflective surface of the mind. 

The best way to remove the moss is to make the water 
overflow the tank. Let in more water to flood and flush out the 
tank. Study, reflection and contemplation will bring new streams 
of spiritual thought into the mind. When they overflow the mind 
in devotion and service, what overflows first will be this 'moss' 
which obstructs the vision of the Self. 

._. . _ . 

NS* 
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tacchaivalapanaye samyak salilam pratlyate suddham , 
trsndsantapaharam sadyah saukhyapradam param pumsah. (150) 

150. When the moss is removed , absolutely pure water which can quench 
the pangs of thirst and give immediate joy , becomes visible. 

When the moss is removed, pure and clear water can be seen. This 
moss has the properties of fixing and absorbing all the impurities in 
the water. Wherever it is present, the water beneath it is supposed 
to be extremely pure and clean. The sorrow arising from thirst 
can immediately be removed by this pure water and the thirst can 
be quenched. 

'Thirst' (trsna), is a word traditionally used in a spiritual lore 
for 'sense indulgences'. Indulgence in sense objects is the cause 
for all the troubles of the world. Apprehension of Reality ends all 
the troubles of samsara and the thirst for sense objects is quenched 
only when Truth is apprehended. 

One cannot quench one's thirst by eating the moss, drinking 
water alone can quench thirst. Identification with the sheaths will 
never give anyone lasting happiness. Realisation of one's true 
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nature alone will give eternal Bliss. The moss is not water, though 
it is born out of water. The five sheaths (pancakosa) are not the 
Self, though they are born out of the Atman. 


q*: II II 

pahcanamapi kosanamapavade vibhatyayam suddhah, 
nityanandaikarasah pratyagrupah parah svayamjyotih. (151) 

151. When all five sheaths have been negated, the Self is apprehended as 
being the essence of everlasting Bliss , as the indwelling , self effulgent 
supreme Spirit. 

The five kosas have apparently arisen from the Atman. They have 
their individual properties and accordingly, their definite sets of 
experiences. However, their tragedies and comedies do not belong 
to the Atman, the Consciousness. 

When I, the conscious entity, withdraw from them all, the 
Subject illumines Itself, since Consciousness is self effulgent. 
This Consciousness is eternal (nitya). 'Eternal' is that which is 
not conditioned by the past, present and future. Reality is eternal 
Bliss (nitya-ananda), a bliss that is not conditioned by time. 'Time' 
is a concept of the mind and hence this bliss is an experience 
transcending the mind. Also, It is of one essence (ekarasah), 
changeless, uncontaminated and eternal. 

This Atman is realised subjectively, deep within the 
heart and not objectively as something existing somewhere outside. 
When the dreamer becomes the waker, the dreamer ends. Similarly, 
when I come to apprehend the Paramatman, I realise how baseless 
and stupid it was that I had considered myself to be this little 
jlvatman - the ego. 
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atmanatmavivekah kartavyo bandhamuktaye vidusa, 
tenaivanandi bhavati svam vijhaya saccidanandam. (152) 

152. The wise man should discriminate between the Self and the not-Self 
in order to remove the bondage. Only then does he know his own Self to 
be absolute Existence-Knowledge-Bliss. Only then, does he become happy. 

Those who walk this path of jnana, have always to distinguish 
between the Atman and the anatman. An intelligent person, 
who is learned in the scriptures, should, in order to liberate 
himself from bondage, constantly discriminate between the 
Real and the unreal, the Self and the not-Self. 

One part of his personality should continuously analyse 
every experience to find out which part of his personality layer 
it springs from. Having ascertained clearly that such and such 
experience belongs to the body (or the mind or the intellect), he 
should direct his attention upon the Self and feel that the experience 
belongs to the equipment, not to the Self which is his real nature. 

By this process of discrimination and assertion alone 
can he release himself from the sorrows of bondage and keep 
his rendezvous with this Self and dock himself in everlasting 
happiness. Thereafter, there is no strife, no stress and no strain 
for him. By realising that the Self - Existence-Knowledge-Bliss 
Absolute - is his real nature, he transcends his body-mind-intellect 
equipment. 


TcJSfrf ^ II ^ II 
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muhjadislkamiva drsyavargat 
pratyahcamatmanamasahgamakriyam, 
vivicya tatra pravilapya sarvam 
tadatmana tisthati yah sa muktah. (153) 

153. He who separates all sense objects, perceived, felt and thought of from 
the subjective, unattached, actionless Self - like the enveloping sheaths 
separated from the core of the munja grass - he is free, for having merged 
everything with It, he remains ever identified with It. 

Munja is a type of grass which is nothing more than a stock of leaves 
held together, like the common plantain tree. These sheaths can 
be removed one by one until the central core is reached. Similarly, 
the Atman which is actionless and unattached can be 'taken out' 
of the enveloping sheaths, but one must be very careful because 
the inner core is very tender and delicate. All that can be classified 
as 'seen' - which is perceived, felt and thought of - is other than 
the subject, covering the Atman, which is like the core in the 
munja grass. The BMI and OET are the objects perceived which 
veil the Self. Just as the soft, tender core of the munja grass can be 
reached and revealed by removing sheath after sheath, so too, all 
the covering of the Self can be removed and the Atman, which is 
unattached and actionless can be reached. This Atman, which is 
always inside, revelling as the subject in every bosom (pratyak), is 
not available for our cognition now because we remain ever looking 
through the coverings of the BMI. When this Consciousness, the 
actionless, the state of objectless awareness is realised, the entire 
perceptible, phenomenal world merges into It, just as on waking 
up, the dreamer and his dreamworld merge into the waker. He 
who thus reaches the Self and merges with It, is a 'Liberated one'. 
He has no more coming and going into this world of perceptions, 
feelings and thoughts as a doer-enjoyer ego. 

This verse provides us with the definition of a Liberated 
man, a man of God-realisation. 
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In the following verses, the Acarya addresses the seekers 
directly. The five sheaths (pancakosa) are taken up one by one 
and each one is described fully. The universal Teacher, Sankara, 
shows how they can be transcended one by one, and how one can 
ultimately reach the experience of the subjective Self. 
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40. Negation of the Kosas 

(a) Annamaya kosa (Food sheath) 
( 154 - 164 ) 


sfcricl I 
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deho'yamannabhavano'nnamayastu kosah 
cannena jlvati vinasyati tadvihlnah, 
tvakcarmamamsarudhirasthipunsarasih 
nayam svayarh bhavitumarhati nityasuddhah. (154) 

154. The body is a product of food, it constitutes the food sheath . It exists 
because of food and dies without it. It is a bundle of skin, flesh, blood, 
bones and filth. Never can it be the self-existing, the eternally pure Atman. 

From this verse onwards, there is a deep reflection on each of the 
five sheaths of the human personality. One by one they are taken 
up, exhaustively investigated, reflected upon and as a result of this 
deep and unbiased reflection each one is in turn negated. These 
eleven verses (verses - 154 to 164). discuss the physical body, the 
food sheath. 

The physical body is the most powerful attraction for the 
majority of living beings and most of us are aware of nothing nobler 
and diviner than the body. For millions and millions of years, 
man has been living in this world mainly as a physical entity. Life 
after life, he has been living and striving under the self-preserving 
instinct and to say all of a sudden, T am not the physical body' is 
ridiculous, impossible and supremely absurd. 
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Proper light has been thrown upon the assertions in these 
verses by the well-known technique of scientific observation and 
analysis. The constituent parts of the body, their behaviour, how the 
body gathers its knowledge of the world outside, its relationship 
with the possessor of the body and with the world around, when all 
these are analysed and carefully investigated into, we shall readily 
come to know that we are, in fact, not the body. With this subjective 
knowledge alone is it possible for us to learn to withdraw from the 
body identification. The arguments are convincingly marshalled 
here. To remember these arguments is to help ourselves in our 
daily independent reflections. 

In this verse, the body is brought under the focus of our close 
observation. This body was born out of the seed in the loins of its 
father. The seed is formed by the food assimilated by the father. 
When the seed was in the mother's womb, it was being maintained 
by the food taken by the mother. After birth, it grew because of the 
food taken and assimilated by it, day after day. When it perishes 
it shall become food for other living creatures like birds, insects 
and plants. Hence, that which is born out of food, exists in food 
and goes back to be food for others is appropriately called the food 
sheath (annamaya kosa). 

This body when carefully analysed is found to be constituted 
of skin, flesh, blood, and marrow. The container made up of the 
above parts is filled with faecal matter. All these together constitute 
this fascinating, enchanting, 'my body'. 

Therefore, this filthy, unholy body cannot be the ever pure 
and resplendent Atman because the parts that constitute it are finite. 


HKWH-d 

^nc*TT ^ WrT II W II 


242 



(a) Annamaya kosa (Food sheath) 


purvam janeradhimrterapi nayamasti 
jataksanah ksanaguno'niyatasvabhavah, 
naiko jadasca ghatavatparidrsyamanah 
svatma katham bhavati bhavavikaravetta. (155) 

155. Before its birth it does not exist, nor does it continue to be after its 
death, it lasts only for a short period. Its qualities are fleeting and by nature 
subject to change. It is diversified and inert and like a jar, is a sense object. 
How then can it be the Self - the witness of all changes in all things? 

This body came into existence with the birth of the individual. 
After death it shall perish and decay. Its existence is only for a 
short time, from its birth to its death - at the most a span of eighty 
to a hundred years. From the concept of infinite time, eighty or 
a hundred years are most insignificant. Indeed, this body is very 
short lived. 

Psychologists have discovered that no dream can last for 
more than one and a half minutes. Within this short time span, we 
dream, sometimes, the experience of many years. From the concept 
of the waking time, the dream time is very short, from the vision 
of infinite time our lifespan too, is very small. The concept of time 
itself is relative. 

During this short period of time while the being resides in 
the body, the nature of the body changes from moment-to-moment. 
Now it is happy, now unhappy, now sattvika, now rajasika, a 
good man becomes bad and a bad man good. All the time, the 
gunas are changing. These changes - physical, emotional and 
intellectual - cannot be stopped; their expressions continuously 
manifest through the body. 

As long as the body is carefully looked after, it lives. If we 
neglect it, even then it lives. Now it is up to each one to decide 
whether looking after it is necessary or not. It lives because of its 
destiny (prarabdha). The nature of this body is most uncertain and 
unsteady. It can never be predicted with exactitude. Also, there is not 
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just one body. Each one has his own body, different from all others. 
How then can this be the Atman, which is one without a second? 

The body by itself is inert. It is not conscious. My clothes 
move where I move but they have no independent movement. 
When the individuality presiding over the body's activities departs, 
it perishes. Like a pot or a jar, it is an object of perception. It has 
no knowledge or Consciousness of its own. It is not the perceiver 
but as an object of perception, it is the perceived. It merely helps 
Consciousness to be conscious of the world of objects through it. It 
is only an instrument for Consciousness to function through. Just 
as a telescope by itself cannot see distant objects, but an intelligent 
observer alone can see them through the telescope, similarly. 
Consciousness functions through the body. 

How then can this inert body be the Consciousness, which is 
the knower of all thoughts and thought modifications? In this verse, 
we have arguments to indicate that the body cannot be the Self for 
indeed, it is nothing but a cancerous growth on the Paramatman. 

--* f~t --- 
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panipadadimandeho ndtma vyahge'pi jivandt, 
tattacchakteranasacca na niyamyo niydmakah. (156) 

156. The body which is made of arms, legs and so on , cannot be the 
Atman, for even if these organs are amputated or removed, it continues 
to function efficiently. It is thus subject to the rule of another and cannot 
be the Atman, the ruler of all. 

This body is constituted of limbs such as the hands, the feet. Even if 
the limbs are amputated, the body continues to live. The life is not 
hands and legs. The functions of the limbs are specific. Normally 
one limb cannot perform the function of another. Eating food with 
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the legs or moving about on the hands is not possible but the Self 
is omnipotent. This body is regulated and controlled by the subtler 
personalities of man. That which is controlled by the other cannot 
be the Atman, the controller of everything. 

Here then, are more arguments to reflect upon, to realise 
that 'I cannot be this body'. 


^d^Hdc+Hd<d^IKHIW I 
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dehataddharmatatkarmatadavasthadisaksinah, 

sata eva svatahsiddham tadvailaksanyamatmanah. (157) 

157. It is self-evident that the Atman is the enduring Reality, that It is 
different from the body and its characteristics, its states and activities, 
that It is a witness of them all 

The Atman is the witness of the body, its nature, its activities, its 
states and so on. That which is the witness of a thing cannot itself 
be the thing observed. The seer is always something other than 
the seen. Therefore it becomes clear that the Atman is something 
other than the body, and that the body is not the Self - this is 
yet another argument to prove it. 


salyarasirmamsalipto malapurno'tikasmalah, 
katham bhavedayam vetta svayametadvilaksanah. (158) 


158. How can the self-existent Atman, the Knower, ever be the body 
which is a packet of bones, covered with flesh, full of filth and extremely 
impure? - for It is always distinct from it. 
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This framework of bones, plastered with flesh and filled with faecal 
matter is at all times, most impure and inauspicious. The container 
and the contained are both filthy. How can this be the ever pure, 
all-knowing Principle, the Atman? 

Here is one more argument clearly showing that the filthy 
body cannot be the pure and divinely holy Self. 


SffFTTrt JJjTSR: I 
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tvanmamsamedo'sthipunsarasau 
ahammatim mudhajanah karoti, 
vilaksanam vetti vicarasllo 
nijasvarupam paramarthabhutam. (159) 

159. The foolish man identifies himself with this skin, flesh, fat, bones 
and filth. But the man of discrimination knows that his Self is distinct 
from the body, unique and the only Reality. 

Fools consider themselves to be this packet of filth, consisting 
of skin, flesh, fat and bones. These are, in themselves, nothing 
but filth, each one of them. Those who have the habit of correct 
analysis and right thinking, consider themselves certainly 
something other than this filthy body, filled with its contents which 
are equally filthy. 

Correct analysis and right thinking will point to us man's 
real nature which is supreme Truth, pure Consciousness Itself. It is 
not the body, as Its nature is distinctly different (vilaksana), from 
the body and its component parts. 
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deho'hamityeva jadasya buddhih 
dehe ca jive vidusastvahandhih, 
vivekavijhanavato mahatmano 
brahmahamityeva matih sadatmani. (160) 

160. 7 am the body', thus thinks a foolish man. A man of mere book 
knowledge considers himself to be a combination of the body and thejiva. 
But the Realised sage, because of his discrimination, knows that 7 am 
Brahman', and looks upon the eternal Atman as his Self 

Fools, who have no discriminative power, consider themselves 
to be the body. They think 7 am the body'. Erudite scholars, who 
read many books, conclude that in addition to the body they have a 
psychological and intellectual entity in them. But those great souls 
who have the discriminative power between the Self and the not- 
Self, they, in their direct experience of Truth, realise themselves 
to be Brahman. Just as a spoon is needed only for eating and need 
not afterwards be carried about everywhere, the wise knows that 
the body is necessary only to spoon out their experiences and 
subsequently, serves no purpose whatsoever. 

This verse explains the three schools of philosophy prevailing 
in India. The three great Masters - Madhva, Ramanuja and Sankara 
- studied the same Upanisads, experienced and explained the same 
Truth but while expounding It, they propounded three different 
schools of philosophy. They are dualism (dvaita), qualified non¬ 
dualism (visista-advaita), and non-dualism (advaita). 

These three schools do not differ from each other, except 
in explaining the relationship of man with God, in everything 
else they are the same. They all consider that the life of the flesh 
is not the goal of life. All of them assert that there is a great 
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Reality to be experienced and consider that the life of the flesh 
is full of samsara sorrows. They hold that the experience of 
the Reality is the acme of evolution, the state of complete fulfilment. 
They all accept and base their arguments upon the declarations of 
the Upanisads, the Brahmasutras and the Bhagavad-gita. 

Therefore, the difference in their explanations should be 
considered as having been due to the difference in the types of 
students they addressed during their respective times. Some 
students, in their total identification with the body consider 
themselves to be the body. Such students can have but one 
relationship with the Supreme that they are entirely different 
from It. Accordingly, they have been told that they are entirely 
different from God. Such students are addressed by Acarya 
Madhva, and his school of thought is known as 'dvaita' 
or 'dualism'. 

The second type of students, slightly more intellectual, 
insist, 'I am a composite being, comprising an anatomical structure 
with physiological functions and also a psychological entity 
with intellectual abilities. I am the body as well as the jlva, the 
individuality, the thinking-feeling entity.' The psychological and 
intellectual entity has the glow of reflected divinity, just as in the 
achievements of an artist or a scientist there is certainly a spark of 
divinity. Such students are addressed by Sri Ramanujacarya. He 
says, "You are not separate from Truth. You are a part and He is 
the whole." This school of thought is visista-advaita or 'Qualified 
non-dualism'. 

The third variety of students, however, are the intellectual 
giants, who through sadhana, develop a subtle intellect and 
discriminate between the Real and the unreal. They have the 
capacity to live up to their convictions by fully accepting 
what is Real, ever rejecting what is unreal. As a result of their 
dispassionate discrimination, they consider themselves to be 
entirely different from their matter vestures and realise their 
identity with the Supreme, the Brahman. Such students are 
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addressed by Sri Sankara, for he says, "Thou art nothing but 
Brahman." This school of philosophy is known as 'advaita' or 
'non-dualism'. 

All three points of view are explained in this verse, now 
under discussion. 


II V# II 


atratmabuddhim tyaja mudhabuddhe 
tvan mamsamedo'sthipurisarasau, 
sarvdtmani brahmani nirvikalpe 
kurusva sdntim paramam bhajasva. (161) 

161. Cease to identify yourself with this packet of skin, flesh, fat, bones 
and filth, O foolish one! Instead, identify yourself with the Brahman 
Absolute, the Self of all, and gain the experience of supreme peace. 

In this verse, Acarya Sankara is advising the students to give up 
their false and painful identifications with the anatman. What is 
to be renounced is only the idea 'I am the body', renounce not the 
house, nor the wife nor the children. Money, position, status in 
society and so on, need not be given up but only the idea, 'I am the 
body' is to be totally renounced. Those who consider themselves 
to be the body, whose constituents are the skin, flesh, fat, bones 
and filth are addressed as 'fools' by the Acarya. 

Giving up the identification with this packet of faith, 
(Atmabuddhi) the sense of 'I-ness' should be redirected into the 
right channel, towards the unchanging, eternal Self everywhere, 
the Brahman. Thus, fixing the identification in Brahman, which is 
the Atman, the Self, come to experience and enjoy supreme peace. 
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There is no peace as long as we identify with the body, which is 
the cause for all our sorrows. 


WlRdl 
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dehendriyadavasati bhramoditam 
vidvanahantam na jahati yavat, 
tavanna tasyasti vimuktivartapyastvesa 
vedantanayantadarsi. (162) 

162. There is no Liberation for a man of mere book knowledge , even if he 
be very well-read in the philosophy of Vedanta , so long as he does not 
give up his false identification with the body , sense organs and so on , 
which are unreal. 

Avidya or spiritual ignorance, is the cause for one's delusory 
identification with the matter vestures and the effect of this 
identification is bondage. Unless the cause is removed, the effect 
cannot be removed. 

To see a thing as something other than what it actually is, 
is called delusion (bhrama). From the standpoint of Brahman, 
the body and the sense organs do not exist at all. It is possible to 
gather from the study of Vedanta that there is Atman, which is the 
absolute and ultimate Reality, which is something other than the 
body, the sense organs and so on. But it is not possible to have the 
experience of Truth unless one completely, subjectively ends the 
identification with the body. Here, neither can there be any help 
from the sacred scriptures nor from the Teacher. 

At this point, it is to be carefully noted that what is to be 
given up is the identification with the body, and not the body 
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itself. As long as this identification remains, there will not only 
be no experience of the Supreme, but there cannot even be a talk 
of Liberation. One will be nowhere near the Self if this body- 
identification persists. 


^ I7TS^| || II 


chayasanre pratibimbagatre 
yatsvapnadehe hrdi kalpitahge, 
yathatmabuddhistava nasti kacij- 
jtvaccharlre ca tathaiva ma'stu. (163) 

163. Just as you would not identify yourself with your shadow, your 
reflection, your dream body or the body in your heart's imagination, so 
too, you should not identity yourself with your living body . 

Giving up identification with your body does not mean neglecting 
it. If it is neglected and not kept clean and healthy, it becomes a 
problem for you and for the people around you. You will ask, 'Then 
in what way should I keep my body without identifying with it? 
What should be my relationship with it?' 

What is your relationship with your shadow? How much do 
you identify with your reflected image? How do you keep up your 
dream body and look after it? Such should be your relationship 
with your living body too. 

In the shadow body, the reflected body, the dream body and 
the imagined body, you do not have the idea, 'I am this.' While 
working in the world with this body, let there always be an idea 
in your mind that, 'This body is only an instrument of mine, with 
which I contact the world outside in order to serve it as much as I 
can. But I am always something other than the body.' 
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The body should be kept and looked after only as an 
instrument, a vehicle. Always keep it as best as it can be kept. 
Take out of it as much work as possible, so that the vasanas may 
get exhausted, for, if it falls away in death prematurely, without 
exhausting the vasanas, another body will have to be taken, but do 
not get attached to it. Free as you are, be free and use the instrument 
efficiently, continuously. 

In the last line, with the peculiar usage of the negative ma 
(ought not to), instead of the usual negative na (don't), Sankara 
implies more of a humble request than a categorical warning. He 
means, it would be good for the sadhaka if he were to maintain 
this mental attitude towards his physical body. This is a classical 
usage of negation often used in our sastras 1 . It has not the force 
of the imperative, it is a suggestion. 

--HHK-* 
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dehatmadhlreva nrnamasaddhiyam 
janmadiduhkhaprabhavasya bijam, 
yatastatastvam jahi tarn prayatnat 
tyakte tu citte na punarbhavasa. (164) 

164. For those who are attached to the unreal, identification with the 
body is the seed from which the misery of birth and so on, stems forth. 
Therefore, put in all your efforts to destroy it. There can be no chance of 
rebirth if this identification caused by the mind is renounced. 

This verse concludes the reflection upon the body. 2 The body, like 
all other objects in the world outside, must undergo the fivefold 

1 ma sucah - ought not to worry - Bhagavad-gita- 18.66 

2 This discussion started from verse 154. 


252 




(a) Annamaya kosa (Food sheath) 


change - birth, growth, disease, decay and death. Every change has 
inherent pain and consequent sorrows in it. When identified with 
the body, one has to undergo all the sorrows which arise from it 
and its unavoidable modifications. Therefore, the cause for these 
sorrows is the identification with the body. The idea that 'I am the 
body' is the seed from which all these sorrows stem forth. 

So the only way to get rid of these sorrows is to renounce 
this devastating identification. Each one of us have been living 
with this identification for ages, all through our many past lives. 
Any amount of study and logical arguments will not help us to 
stop this identification. At times, no doubt, we may feel that we 
are not the body but the very next moment, alas, we fall back into 
this natural delusion. 

Acarya Sankara advises us to give up this identification 
through effort, practice and exercise of the will (prayatnat). 
Time and again, we are required to study and reflect, to feel 
and think, to contemplate and meditate, that we are not the 
body and that we are the supreme Reality. When this study 
and contemplation has taken deep roots in our understanding 
(citta) and when glimpses of Reality are perceived, then there 
is no more any 'becoming.' 'Becoming' means, getting subject 
to change. These fivefold changes will not affect the individual 
who has disengaged himself from the sense of being the 
body and has identified himself with the nature of the supreme Self. 

When the idea, 'I am the body' is removed from the intellect, 
when the subtler equipment is disengaged from the body, then 
there are no more any vasanas in the inner equipment. The body 
will go on like a car as long as its momentum lasts. Thereafter, since 
it has no more vasanas for taking up another body, the individual 
crosses all 'becoming'. 

The analysis of the body (annamaya kosa), is over with this 
verse. Next is the pranamaya kosa, the vital air sheath, also known 
as the physiological layer of man's personality. 



(b) Pranamaya kosa (Vital air sheath) 
( 165 - 166 ) 
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karmendriyaih pahcabhirahcito'yam 
prano bhavetpranamayastu kosah, 
yenatmavanannamayo'nupurnah 
pravartate'sau sakalakriyasu. (165) 

165. The prana along with the five organs of action, constitutes the vital 
air sheath , pervaded by which the food sheath (physical body) performs 
all its activities as though it were living. 

The manifestation of life in the physical body which expresses 
itself in the gross body as the activities of the five organs of 
action, is called the vital air sheath. The five organs of action are 
hands, feet, the organ of speech, the organ of reproduction and the 
organ of evacuation. The food sheath which was explained in the 
preceding verses is completely pervaded by this vital air sheath. 
There is prana in the toe as well as in the brow. If from some 
portion the prana is gone, that portion becomes paralysed. Thus, 
this pranamaya kosa is the 'Atman'of the annamaya kosa. Owing 
to the vital air sheath and its dynamism alone all the activities of 
the body take place, hence the pranamaya kosa is considered as 
the 'souT of the annamaya kosa. 

Some textbooks 1 consider it along with the gross and some 
along with the subtle body. Both are right because it is the 'glue' 

1 Tait tiny a-upanisad 




(b) Pranamaya kosa (Vital air sheath) 


which holds the subtle body with the gross body. Therefore, one part 
is in cohesion with the gross and the other part with the subtle body. 
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naivatmapi pranamayo vayuvikaro 
ganta"ganta vayuvadantarbahiresah, 
yasmatkihcitkvapi na vettlstamanistam 
svam vanyam va kihcana nityam paratantrah. (166) 

166. The vital air sheath cannot be the Self because it is a modification of 
air (vayu). Like air, it enters the body and goes out of it, never knowing 
its joys or sorrows or those of others. It is ever dependent upon the Self 

The pranamaya kosa is a modification of air (vayu). As long as it is 
in the body, all the activities of the body go on but once it leaves the 
body, all the activities of the body stop. Since it is a modification 
of air and has the quality of coming in and going out, it cannot be 
the Atman. When this 'air' is inside the body, it is called 'prana' 
and when it is outside, it is called the 'atmospheric air'. 

Prana does not know anything, neither its own joys and 
sorrows nor those of others. It cannot know anything, being inert by 
itself. The Atman, the Self, is eternal, all-pervasive and omniscient. 
It has no modifications, no movements and It is the 'Knower of all'. 
Therefore, the pranamaya kosa cannot be the Atman. This verse is 
the negation of the vital air sheath. In our day-to-day living, we 
are not conscious of the pranamaya kosa. 

Next, we take up the mind for discussion; it is called 
the manomaya kosa. Its nature and the secret technique of negating 
it are given in the following verses - 



(c) Manomaya kosa (Mental sheath) 
( 167 - 183 ) 
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jhanendriyani ca manasca manomayah syat 
koso mamahamiti vastuvikalpahetuh, 
samjnadibhedakalanakalito ballyam - 
statpurvakosamabhipurya vijrmbhate yah. (167) 

167. The organs of perception along with the mind form the mental 
sheath which is the sole cause for the T' and 'mine'diversity of things. It 
has the essential faculty of creating differences of names and so on , and 
it is powerful. It pervades the sheath preceding it - the vital air sheath. 

This opening verse on the discussion of the mental sheath explains 
what is meant by manomaya kosa in Vedanta. The mind along 
with its sense centres constitutes the mental sheath. The sense 
organs are in the body but when the mind is engrossed elsewhere, 
we do not perceive the things though they are within the range 
of our senses. This is because the sense centres are in the mind 1 
and if the mind is not available, no perception is possible. The 
sense organs by themselves cannot perceive. When the mind flows 
through the sense organs and reaches, say, the place where the 
pot is, the experience of, 'this is a pot' is generated. The theory 
of perception in Vedanta is that the Consciousness riding on the 
mind as citta, flows out through the sense organs to reach the 
pot-place (ghatadesa) and contacts the existence (Sat) of the pot. 

1 ibid, verse - 92. 
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Thus, I become conscious of the pot, the Consciousness of the 
pot is the 'knowledge of the pot'. 

T-ness' and 'my-ness' are born in and maintained by this 
manomaya kosa. Consisting of the sense organs and the mind, the 
mental sheath creates two distinctions, 'me' and 'mine'. Through 
them the mind annihilates the peace within. It destroys the inner 
peace by the sense of 'me' (aham), and the outer peace by the sense 
of 'mine' (mama). 

'My-ness' is nothing but the 'V reflected upon certain 
objects outside. The extension of the ego upon the world of 
objects around is called 'my-ness'. So extension of 'I-ness' is 
'my-ness'. This extension spreads to frontiers which can 
never be well-defined. All this hallucination is caused by the 
manomaya kosa. 

Manomaya kosa is that powerful force which creates all 
the apparent differences in the world of pluralistic experiences. 
Wherever there is no plurality there is no mind. Hence mind 
alone is the cause for all plurality - the plurality of names, forms, 
qualities, activities and utilities. Where the mind is not, nothing is. 

Manomaya kosa fully pervades the preceding kosa, that 
is, the pranamaya kosa. Mind can only conceive things known. 
What I do not know, I cannot think about. The moment I get a new 
knowledge, it becomes a new idea to think about. In short, the 
present boundaries of my knowledge are the outermost frontiers 
to which my mind can run and pervade. 
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pahcendriyaih pahcabhireva hotrbhih 
praclyamano visayajyadharaya, 
jajvalyamano bahuvasanendhanaih 
manomayagnirvahati prapahcam. (168) 

168. The five sense organs act as priests who feed the fuel of numerous 
desires into the mental sheath , which is the sacrificial fire. This fire 
(mental sheath), brings about and maintains the entire phenomenal 
world when it is set ablaze by the sense objects which act as a continuous 
stream of oblations. 

Explaining the manomaya kosa, Sankara gives us a metaphor from 
the Vaidika rituals. In the Vaidika period, when yajnas and yagas 
were performed, fire was usually invoked first. So a trough was 
made which was called the 'fire-altar'. In it, the fuel was kept and 
then the fire was kindled. As the fire blazed up, the priests and 
householders poured their offerings of ghl and so on, into it to the 
chanting of appropriate mantras. When into the blazing fire the 
offerings (ajya), were poured, the flames licked higher. This picture 
of the yajna is very familiar to all students of ritualism and hence 
Sankara uses it here to explain the manomaya kosa. 

The priests who perform the homa are called the 'hotr'. The 
five organs of perception represent the priests. They bring the 
offerings to the fire-altar (kunda). 

The sense objects are the offerings (ajya), in the subjective 
fire-altar within. The sense organs bring the sense objects in 
the form of sense stimuli to the individual. The eyes bring 
forms and colours, the ears bring sounds, the tongue 
brings tastes, the nose brings smells and the skin brings the 
sensation of touch. Thus the sense stimuli are brought by the 
sense organs as their oblations into the body which is the 
trough (kunda), serving as the fire-altar. 

In the sacred trough, fire is already blazing and into this the 
offerings are poured. The fuel for the fire are the vasanas which 
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are already burning in the flames of thought agitations. When the 
offerings are poured into the already burning fire, it blazes forth 
to the very roof of life. 

Agni is the Lord invoked in this ritual. When the Lord 
is fully invoked. He manifests and blesses the priests and the 
householders. Here, as a result of the subjective yajna of the mind 
the Lord manifests and blesses to maintain the world of pluralistic 
phenomena. 

The manomaya kosa is kept blazing because of the fuel 
of the vasanas. Into the fire, the ghl (the sense stimuli), is poured 
by the five great priests, the sense organs. When they pour the 
offerings, the fire blazes forth. Thoughts are only imaginations 
(sankalpas) of the mind, expressed in the form of agitations because 
of its own burning vasanas. When the sense organs bring the 
stimuli, the mind appears to be more ablaze, that is, the agitations 
become more and more. These agitations manifest as activities in 
the world. All this is maintained by the mental sheath. 


mi I 
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na hyastyavidya manaso'tirikta 
mano hyavidya bhavabandhahetuh, 
tasminvinaste sakalam vinastam 
vijrmbhite'sminsakalam vijrmbhate. (169) 

169. Apart from the mind there is no ignorance (avidya). The mind itself 
is the ignorance which is the cause for the bondage of rebirth. When the 
mind is destroyed, everything else is destroyed. When the mind manifests , 
everything else manifests. 
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All avidya put together is may a 1 . Maya is constituted of the three 
gunas - sattva, rajas and tamas. These function only in the mind. 
Therefore, other than the mind, there is no avidya, mind alone is 
avidya. It is the cause for all the bondages in the world of becoming. 

When this mind is destroyed, all pluralistic perception and 
the sense of mortality end. When it is projected, the entire world 
gets projected. 

Therefore, in order to go beyond the world of becoming, 
the mind has to be controlled and transcended. The mind cannot 
be controlled unless the sense organs are controlled. The sense 
organs cannot be controlled unless their fields are controlled. 
So one should first get away from the sense objects in order to 
quieten the sense organs. Then, to gain a greater conviction, the 
seeker must study and reflect upon the scriptures. He should read, 
study, reflect, contemplate and meditate deeply. When the non¬ 
apprehension of Reality and the consequent misapprehensions of 
plurality are removed, the mind becomes predominantly filled 
with sattva (sattva-guna pradhana). Maya is then dispelled and 
one comes to apprehend one's own real nature. 


SJsrfcT -HSItWI 

svapne'rthasiinye srjati svasaktyd 
bhoktradivisvam mana eva sarvam, 
tathaiva jagratyapi no visesah 
tatsarvametanmanaso vijrmbhanam. (170) 

1 macrocosmic avidya, collective avidya in all bosoms - may a. Maya, 
when expressing as an individual mind is called 'avidya', the 'non-ap¬ 
prehension of Reality'. 
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170. In the dream state, even though there is no contact with the outside 
world, the mind alone projects the entire dream universe of enjoyer 
and so on. Similarly, the waking state is no different, all this (world of 
pluralistic phenomena) is but a projection of the mind. 

During the dream when there is in fact no connection with 
the waking world, the mind out of itself creates the dreamer, 
the dreamworld and the dream experience. The experiencer, the 
experienced and the experiencing in the dream are all created by the 
mind alone. The mind is the dream subject, the mind is the dream 
object and the mind again is the dream experience of joy and sorrow. 

Similarly, in the waking state also, there is no reality at 
all. Just as in the dream, the mind creates a world of its own which 
has an appearance of reality, so too, the apparent reality of the 
universe perceived in the waking world is but a hallucination. All 
that we see around is a projection of our mind. Stop the mind and 
the world ends. One may say, 'How about the other man seeing 
it?' But the other man is also the perceiver's own creation only. 

So the mind in all of us is the cause which gives rise to the 
feelings and experiences of the pluralistic world. 

Therefore, get out, get out, roll up the universe, carry it as 
a seat under your arm. Turn around, turn inside out, step into 
another dimension. Stop the mind. 


II W II 

susuptikale manasi praline 
naivasti kihcitsakalaprasiddheh, 
ato manahkalpita eva pumsah 
samsara etasya na vastuto'sti. (171) 
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171. In deep sleep, the mind is reduced to its causal state and nothing 
perceivable exists as is proved by the universal experience of all people. 
Therefore , man's world of change is just the creation of his own mind 
and has no objective reality. 

As has been explained earlier, the mind alone is the cause for 
the appearance of the whole world. One more argument is 
added here to what has been already said. 

During deep sleep when the mind is completely dissolved, 
the experience of the individual is that there is nothing. Such 
an experience is universally lived by all. Everyone under the spell 
of deep sleep has the same experience. There is no exception to 
it. Thus, when the mind is not there, there is no world perceived. 
So then, this world of variable experiences (samsara) of man, this 
woeful life of plurality and its sorrows, is projected by man's mind 
alone. Consequently, this world is of the mind alone, de facto it 
is not there. You are seeing the world because you are looking 
through your mind. Rise above the mind and look 'over' it, then 
world perception is not possible, as in the deep sleep state of 
Consciousness. 
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vdyund"myate meghah punastenaiva nlyate, 
manasa kalpyate bandho moksastenaiva kalpyate. (172) 

172. The wind gathers the clouds together and the wind itself scatters 
them. So too , the mind is responsible for bondage and also for Liberation. 

The clouds are brought together by the wind and they get scattered 
again by the same agency, the wind. By the mind one considers 
oneself limited, mortal and bound. When the wind brings the 


262 



(c) Manomaya kosa (Mental sheath) 


clouds together, the ever brilliant sun is not seen. When the mind 
brings the storms of its agitations into the bosom, the resplendent 
Atman is not readily recognised. When the agitations are reduced 
and the same mind is turned towards subjective realisation, all the 
sense of limitation and bondage end. 

Sankara leaves nothing unsaid, which might create doubts in 
the immature mind of the beginner in the study of Vedanta. How 
the mind causes bondages and how the same mind brings about 
Liberation is explained in the following verse - 
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dehadisarvavisaye parikalpya ragam 
badhnati tena purusam pasuvadgunena, 
vairasyamatra visavatsuvidhaya pascad 
enam vimocayati tanmana eva bandhat. (173) 

173. The mind causes man's attachment for the body and the sense 
objects. These attachments bind him like an animal that is bound by 
ropes. Thereafter , the same mind creates distaste for the very same sense 
objects as though they were poison and liberates man from his bondage. 

From the standpoint of the mind, the body, the sense organs 
and the objects of the world are all 'objects'. Not only does 
the mind project all these, but also having projected them, it creates 
an attachment in man for these 'objects'. By this attachment, he 
gets bound and becomes limited and sorrowful. Thus the Atman, 
the Self, apparently tied down is the jlva, the individuality. Its 
freedom all gone. It lives as an abject slave of the mind. 
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On account of the attachment for objects thus created, the 
individual gets bound like cattle with a rope. The properties of 
sattva, rajas and tamas bind the individual 1 . 

Though the infinite heavens invite the bird to fly free and 
enjoy, it does not leave the mirror in the veranda, because of the 
attachment it has created for its own reflection in the mirror. 
Nobody wants to leave the object of his attachment and liking. 

When an animal is tied down with a rope, it has a limited 
freedom commensurate with the length of the rope. Similarly, when 
the infinite Consciousness is (apparently) bound by the guna, It 
seems to have lost Its omnipotency and omnisciency and becomes 
limited jlva, but this individuality also has a limited freedom 
ordered by the proportion of its gunas (modes). These attachment 
and bondage are created by the mind alone. The same mind is 
useful to liberate the jlva from this bondage, that it may revert to 
its original nature, the pristine glory of divine omnisciency and 
omnipotency. 

After being bound to the world of objects. Liberation 
comes to man only when he gets rid of his meaningless 
fascination for the sense objects. Freedom lies in not depending 
upon the sense objects, for one's inner happiness. This 
dependency can be overcome only when there is a total 
dispassion (vairagya) for the sense objects. Dispassion for 
a thing will develop only when one finds that the object no 
more gives one any joy. If the idea that the joy content is not in the 
object outside is firmly established in one's understanding, then 
one is immediately released from all one's personality bondages. 
This dispassion (vairagya) 2 is brought about by the mind alone. 


1 again a pun on the Sanskrit term 'guna' which means both, the modes of the 
mind as well as a 'rope'. The cattle with rope (guna) and man with his 
moods (gunas) are tied down. 

2 raga - desire; vairagya - state of desirelessness; vairasya - tastelessness 
for the pleasures of sense indulgence. 
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Nobody in the world has attachment for poison. 
Nobody longs to take a pinch of potassium cyanide. When 
one finds no taste (rasa) in an object, no more is there any attraction 
(raga) towards it. 

Lack of 'taste' (rasa) creates desirelessness (vairagya). So 
by understanding, that there is no real 'taste' in the object, the 
mind frees us completely from the persecutions of the world 
of plurality. 

Thus the mind alone causes bondage and it is the mind again 
that liberates the individual 1 . This play is called 'maya' which is, 
in fact our own avidya, our non-comprehension of Reality. 


dfHMM: WTO 

tasmanmanah karanamasya jantoh 
bandhasya moksasya ca va vidhane, 
bandhasya heturmalinam rajogunaih 
moksasya suddham virajastamaskam. (174) 

174. Therefore, the mind is the cause for both Liberation as well as bondage . 
When it is blemished with the effects of rajas, it causes bondage. When it 
is free from the rajas and tamas qualities, it paves the way to Liberation . 

'Therefore' meaning, because of the reasons explained in the above 
verses, it is now clear that the mind alone is the cause for bondage 
as well as for Liberation. The feeling in man, that he is bound or 
that he is liberated is only a state of his mind. 

1 hence the famous declaration - mind alone is the cause for both, the 
bondage (bandhana) and the Liberation (moksa). 
mana eva manusyanam karanam bandhmoksayoh - Amrtbindu-upanisad-2 
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The Atman, which is one's real nature is never bound, then 
where is the question of release for It? Liberation is only with 
reference to the bondage. When one is really liberated, there is 
neither any bondage nor any release. One is just 'That'. 

The conditions of bondage and Liberation are only states 
interpreted with reference to the condition of the mind. Wherever 
it is in constant agitation, the individual is in bondage (bandhana). 
Rajoguna is the cause for the agitations of the mind. This rajoguna 
comes into play because of tamoguna, the non-apprehension of 
Reality. Whenever there is in the mind a preponderance of rajas 
and tamas, it is agitated, and therefore, is in bondage. When the 
taints are removed and it is quietened, that is, when it becomes 
predominantly sattvika, one has the experience that one is free and 
so totally liberated. When the mind is turned inwards towards Om, 
it is a mind full of sattva and when it is turned towards the OET, 
it is a mind impure, being mixed with rajas and tamas. Both these 
are tricks of the mind. 


-- — -- 
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vivekavairagyagunatirekd- 
cchuddhatvamasadya mano vimuktyai, 
bhavatyato buddhimato mumukso- 
stdbhyam drdhabhyam bhavitavyamagre. (175) 

175. When the mind has been made pure due to a predominance 
of discrimination and dispassion, it turns towards Liberation. 
These two must be strengthened by one who is an intelligent seeker 
of Liberation. 
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When there is a preponderance of these two qualities of 
discrimination (viveka), and dispassion (vairagya), in an 
individual, he can readily attain purity of mind. 

Viveka is the power to discriminate between the Real 
and the unreal, between Spirit and matter, between the Self 
and the not-Self. 

Vairagya is the capacity and heroism to reject the unreal, 
the matter, the not-Self. 

In order to make the mind pure, one has to develop these two 
qualities. By an intelligent self-denial of sense pleasures, dispassion 
will increase. By study, reflection and contemplation upon the 
scriptures, discrimination will increase. When discriminative 
power is developed, it will help in increasing dispassion. When 
dispassion has increased, there will be a greater power of 
discrimination. They are both complementary to each other in 
their development. 

When the agitations in the mind are reduced, the veil over 
the intellect is lifted. Rajoguna and tamoguna get eliminated. Such 
a mind is useful in obtaining total Liberation. 

The mind is not the instrument with which Reality is 
comprehended. When the pure mind is in His presence, the 
dissolution of individuality takes place. The pure mind here acts 
as a catalytic agent. 

That is why intelligent aspirants should strengthen these two 
qualities in themselves. If one is an intelligent student, wanting 
to release oneself from the thralldom of matter, one must try to 
develop discrimination and dispassion in plenty. 
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mano nama mahavyaghro visayaranyabhumisu , 
caratyatra na gacchantu sadhavo ye mumuksavah. (176) 

176. A huge tiger called 'mind' prowls in the thick jungles of sense 
pleasures. Let not those virtuous people who have a deep aspiration for 
Liberation ever wander therein. 

For seekers who are on a pilgrimage to the temple of Liberation, a 
warning board should be kept on their route, it should read, 'Route 
unsafe, man-eater called mind at large. Take to diversion here, now.' 

Here is an indication to those who do sadhana, to be careful 
with their minds. The mind has the capacity to run out into the 
sense objects through some chink in the armour of self-control. 
Once it so escapes, it will pull you down into the jungles of sense 
instincts (visaya-vasana) and tear you to pieces. It will make you 
a victim of sense pleasures. 

Hence, sadhaka should always stick to the path of 
discrimination (viveka) and dispassion (vairagya) tirelessly, 
ceaselessly. Never relax. The moment you slip from this path, 
the mind will take hold of you and you will find yourself helplessly 
dragged in the jungles of sense objects and their endless pain- 
ridden enchantments. 

The mind is an instrument provided by the Lord and it, by its 
very nature, must continuously run out to the sense objects. This is 
its essential function. To cleanse the mind of all its sensuousness 
is to expect the mind to leave its own dharma. This is impossible. 
Yet we, as sadhakas can keep ourselves away from our blind 
identification with the mind and its roamings. We may meet the 
man-eater prowling in the deep jungle tracts but we can avoid 
rushing at and embracing it. Be warned. The mind is a dangerous 
threat if we identify with it, let it be in the bosom. Be a 'witness' 
to it and you are safe. 

. . . 
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manah prasute visayanasesdn 
sthulatmana suksmataya ca bhoktuh, 
sarlravarnasramajatibhedat 
gunakriyahetuphalani nityam. (177) 

177. The mind continuously delivers for the experiencer - (1) all sense 
objects, gross or subtle, without exception, (2) distinctions based upon 
body, caste, order of life and creed, as well as, (3) the difference of qualities, 
actions, motives and results. 

All the sense objects without any exception are bred by 
the mind. It goes on creating the gross things of the world outside 
and the subtle things within. Not only are the objects created by the 
mind, but the subject, the enjoyer of objects, is also created by the 
mind alone. We may not be in a position to accept the statement 
that T and the 'world around me' are the creations of the mind. 
In the dream state, the dreamer, the dreamworld and the dream 
experience are all created by the waker's single mind. The dreamer 
while dreaming cannot appreciate and understand that the things 
around him and he himself playing as the dreamer, are created by 
his own mind. The waking state is in no way different from this 
illusory dream state. 

Gross objects are constituted of forms and colours, 
sounds and tastes, smells and touch. The subtle objects consist of 
feelings and thoughts. 

In the sense objects, gross and subtle, we find innumerable 
varieties and endless differences such as those based upon caste, 
creed, status, position in life and so on. All such differences are, 
without an exception, always created by the mind. The differences 
in qualities, activities, causes, and their consequences are all created 
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by the same mind. If the mind is not there, then as in deep sleep, 
none of these is present. 

All things perceived in the dream - subtle or gross, 
objects or beings, thoughts or emotions, all their differences 
in kinds and moods - in fact, everything created in the 
dream is in the mind alone. So too, the waking mind creates the 
waking world, the individual experiencer and the endless play 
between them. 
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asahgacidrupamamum vimohya 
dehendriyapranagunairnibaddhya, 
ahammameti bhramayatyajasram 
manah svakrtyesu phalopabhuktisu. (178) 

178. Unattached pure intelligence is the essence ofthejlva, but the mind 
beguiles it and binds it by ties of body, sense organs and pranas. It causes 
this jlva to wander with the idea of'I' and 'mine' in the varied experiences 
of 'results'gathered by itself 

Out of the supreme Reality, Brahman, which is ever unattached 
to the matter vestures and the very nature of which is Knowledge 
Absolute, a mortal, limited jlva is created by the mind. The mind does 
this trick by first deluding itself, by forgetting its real nature. Having 
achieved this non-apprehension of Reality, the mind makes man 
attached to the matter vestures. Thus the individual gets indentified 
with the body, the sense organs and all the physiological functions 
within him. Thereafter, he gets bound by the gunas - sattva, rajas 
and tamas. This is entirely a deliberate trick of the mind. 
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Really speaking, the Atman is never deluded. The 
waker is never confused. In the dream, the waker apparently 
becomes the dreamer. By such identifications, the qualities of the 
BMI become the limited ego, the jlva. This is the bondage, the 
limitation, the delusion. The mind perpetrates all these and the 
individual starts behaving like a separate entity and suffers the 
sorrows of T and 'mine'. 

The feeling of T-ness' in the activities of the mind and 
the feeling of 'my-ness' in the enjoyments of the mind are delusions 
created by the manomaya kosa. When such a feeling arises, it 
announces the birth of the jlva and this jiva, exhausted and weary, 
seeks its Liberation. 

So, it is this mind with which you have to remove the mind. 


PKHHddJI m II 

adhyasadosatpurusasya samsrtih 
adhyasabandhastvamunaiva kalpitah, 
rajastamodosavato'vivekino 
janmadiduhkhasya nidanametat. (179) 

179. The evil of superimposition causes man's transmigration and the 
mind alone is responsible for the bondage of superimposition. For a man 
who is tainted with rajas and tamas and who lacks discrimination, this 
causes the misery of birth and so on. 

The ever-changing phenomena of the world, both outside 
and within one's self and its consequent joys and sorrows, 
is called samsara. Invariably, there is inherent sorrow in the 
phenomenon of change. Where there is change, there is agitation 
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and agitation is the expression of sorrow. The root of all this is the 
misapprehension arising out of the non-apprehension of Reality. 
This misapprehension, otherwise called superimposition, is termed 
as 'adhyasa' in Vedanta. 

When the truth of a thing is not correctly seen as it is, in our 
error of judgement, we see another object substituted in its place. 
This trick of the mind is called superimposition, adhyasa or its 
power of self-projection. 

When a rope is not seen as a rope, our error of judgement 
gives us the misconception that it is a snake, or a streak of water, or 
a piece of wood or a crack in the earth. When such superimposition 
starts, the superimposed illusion completely covers the 'reality'. 
When the serpent is seen, the serpent covers the rope completely. 
When Truth is not recognised as Truth, there is no sorrow, it is 
only ignorance. But when ignorance breeds misapprehensions, then 
sorrow arises. Therefore, sorrow is not in the non-apprehension, 
but is inherent in the misapprehension. In deep sleep we are in 
ignorance, pure non-apprehension, and there is no sorrow in it. In 
fact, there is much in the saying, 'Ignorance is bliss'. 

This theme of superimposition adhyasa is very 
exhaustively discussed by Sankara in his introduction to the 
Brahmasutras. He says, the phenomenon of superimposition 
is not one-sided. Not only is Truth misapprehended as the illusion 
but the illusion is firmly understood as the Truth and the illusion 
is not without a basis. 

When a rope is not seen as a rope, never do we, in delusion, 
see an elephant, or a cow or a building instead of the rope. Upon 
a post, a ghost or a man can be superimposed but never a cow or a 
snake. Hence it is clear that although it be only a superimposition, 
still it strictly follows certain laws. 1 

1 Hence the scientific laws in the universe though an illusion of the mind, 
there are incontrovertible scientific laws that govern its movements and 
behaviours, actions and reactions. 
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When a snake is seen in place of a rope, the illusory snake 
form covers the form of the rope and the dharmas of the snake are 
superimposed. The colour, the shape and the rough surface of the 
rope are not seen, but the colour, the shape and the smooth surface 
of the snake are seen instead. When these dharmas of the snake 
are seen, we say the snake is, the snake exists. In fact, the snake 
is not and the rope is, but we say the rope is not and the snake is. 

Therefore, it is not just a case of the snake lending its dharmas 
to the rope. But the 'existence' in the rope is also temporarily loaned 
to the snake. Where there is no rope, superimposition of the snake 
cannot be. Hence the rope lends its 'existence' to the snake, and 
the snake lends its 'dharmas' to the rope. When we put the two 
of them together, we say, 'This is a snake'. This experience of the 
'existence' of the snake is the cause of sorrow. 

Again, if there be any superimposition, it will always be 
complete. A 'half-snake'-'half-rope' vision or a 'half-ghost'-'half- 
-post' vision is not possible either it is a ghost or it is a post. Even 
when we have a glimpse of Reality, the continuance of samsara 
ends, as ignorance completely disappears. 

When the mind is predominantly rajasika and tamasika, it 
will create superimpositions and will make a fool of the individual, 
for he will then, start seeing things which are not there. Such a 
fool is subjected to the sorrows of samsara. They are birth, growth, 
disease, decay and death. Nobody can escape them. He who has 
been deluded by his own superimpositions will have to undergo 
these sorrows. 


atahprahurmano'vidyam panditastattvadarsinah, 
yenaiva bhramyate visvam vayunevabhramandalam. (180) 
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180. Hence the mind is considered to he avidya by sages who have 
discovered its secret. By this alone the universe of experience is tossed 
around like the clouds by the wind. 

Because of the reasons given (vide verse - 174 to 179), the learned 
ones say that the mind alone is avidya. It is because of the mind that 
the world and its activities continue. Purposeless knocking about 
is bhrama - the illusion of purposeless change. 'Bhramyate', means 
moving about with no aim or goal through a series of profitless 
changes. Thus the universe and its activities are knocked about by 
the mind just as the clouds are knocked about by the wind. This 
jogging alone in the realm of change creates sorrows for man. 

*-— •**-* 

wmi gggpn 1 

mi II W H 

tanmanahsodhanam karyam prayatnena mumuksuna, 
visuddhe sati caitasminmuktih karaphalayate. (181) 

181. Therefore, the mind must be diligently purified by one who seeks 
Liberation. When the mind has been purified, Liberation becomes as 
readily available as a fruit in one's own hand. 

From the above explanation it is evident that for spiritual 
realisation the mind has to be purified. 'Purification' of the 
mind means removal of rajoguna and tamoguna, meaning, 
their resultant agitations and veiling from the personality. This 
is not an easy job because the psychological 'dirt' within has 
been accumulated by us all through past ages. With great effort and 
intelligent self-control, purification of the mind can be achieved. 

No effort can be consistently put in by anyone unless 
he has seen an inspiring goal. Such an amount of effort to 
cleanse one's inner equipment can be put in only by him who 
is inspired by the goal of Liberation from matter vestures. 
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Those who have a burning desire for Liberation should make, 
at first an all out effort to cleanse the mind, that is itself 
spiritual ignorance. When this is done. Liberation is not far 
away at all. It is, like the fruit on your palm, already there, right 
with you. 


WCTtFIT TTO1 *FT 
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moksaikasaktya visayesu ragam 
nirmulya sannyasya ca sarvakarma, 
sacchraddhaya yah sravanadinistho 
rajahsvabhavam sa dhunoti buddheh. (182) 

182. With single pointed devotion for Liberation, he who roots out his 
attachments for sense objects, renounces all actions and with faith in 
Truth, constantly hears the Truth and so on, he can purge the rajasika 
nature in his intellect. 

Relinquishing both the doership and the enjoyership, one 
accomplishes the end of the ego. Ego, the jlva, is constituted of these 
two vanities only. Of them, it is easier to remove the enjoyership. 
The T am the enjoyer' attitude from the fruits of actions can be 
removed easily. For this, selfless dedicated service (karma-yoga) 
has been recommended. Activities without ego and egocentric 
desires cleanse the mind. When one works dedicatedly, without the 
ego and the egocentric desires in the world, the existing vasanas get 
exhausted and no new vasanas are created. Then the mind becomes 
calmer, and quieter the mind, the greater is its contemplativeness. 
So one gains a deeper understanding of the scriptures. Through 
sastra study, one will be able, ultimately, to eliminate the false 
vanity, 'I am the doer'. 
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So for a person who has cultivated single pointed devotion 
for Liberation, a way has been suggested here for the purification 
of his mind. Dedicated activity without the ego and egocentric 
desires, study of the scriptures with faith and understanding, and 
an intelligent removal of the vanity that arrogates all activities to 
itself, will result in the complete elimination of the rajasika nature 
of the intellect. When the mind and intellect are purified. Liberation 
is just like the fruit on one's palm, one has only to enjoy it. 

„_ _ 
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manomayo napi bhavetparatma 
hyadyantavattvatparinamibhavat, 
duhkhatmakatvadvisayatvahetoh 
drasta hi drsyatmataya na drstah. (183) 

183. The mental sheath cannot be the supreme Self either, for it has a 
beginning and an end. It is subject to modifications, pain and suffering 
characterise it, and it is an 'object ' of cognition. The subject can never 
be identified with the 'object of knowledge '. 

Defining and expounding the manomaya kosa, Sankara has used 
the largest number of verses (167 to 182) and now with this verse 
he denies and negates it. So many verses have been used to explain 
it, so that the student may get a precise understanding of the 
manomaya kosa, how it works and what is its nature, structure 
and function. 

After having given explicit information about the manomaya 
kosa, the Acarya gives us five reasons to prove that the mental- 
sheath also cannot be the Atman, the Self - (1) because it has a 
beginning and an end, (2) it is subject to modifications, (3) it is 
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characterised by pain and sorrow, (4) it is an object of cognition 
and (5) it is ever identified with the objects of knowledge. 

The mind has a beginning and an end. When one wakes up 
from sleep, the mind begins to function, when in deep sleep, it 
ceases to function. The Atman, the Self, has neither a beginning 
nor an end. It is eternal and infinite. Hence the mind which is 
ephemeral and finite cannot be the Atman. 

Even while it exists, the mind is fickle, ever-changing. At 
one moment sorrowful, at another it becomes joyful, now peaceful, 
now agitated. This changing mind cannot be the changeless Atman, 
whose nature is eternal Bliss. 

The very fabric of the mind is pain and sorrow. Even when 
it is joyous, its joyful nature is accompanied by the fear of change. 
From the standpoint of eternal Bliss, our little joys and pleasures 
are, at their best, comparative sorrows. So the mind cannot be the 
Atman because of the obvious contradiction in its very nature. 

The mind is the cause for all the sense objects (see verse 
- 177). Since the objects constantly change, the mind too must 
constantly change to become the objects. The effects are nothing 
else but the cause in another form. The mind cannot be the Atman 
because the Atman is neither the cause nor the effect of anything. 
It is the divine changeless substratum for all changes. 

The mind is identified with the objects. What we see around 
us is the 'seer' in another form. The subject and the objects are 
really one and the same. When the subject is projected through the 
mind, it appears as though it is a pluralistic world. But in fact, it 
has no reality, inasmuch as, where the subject is not, the world of 
objects can never be. Through the world of objects, the mind looks 
at itself. The subjective subject looking at the objective subject is 
the experience of the world of objects, like the child sucking its 
own thumb and enjoying it. Remove the thumb, it cries. Remove 
the object, we cry. The Atman does not identify with the objects. 
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It is the knowing principle. This being so, the mind cannot be 
the Atman. 

With this verse, the explanation and the negation of the 
manomaya kosa is over. Next we take up for discussion, the 
intellectual sheath, the vijnanamaya kosa. 



(d) Vijnanamaya kosa (Intellectual sheath) 

( 184 - 188 ) 


HT4 =FT^TxT: I 
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buddhirbuddhindriyaih sardham savrttih kartrlaksanah, 
vijhdnamayakosah syatpumsah samsarakdranam. (184) 

184.77ze intellect with its modifications along with the organs of perception 
forms the intellectual sheath (vijnanamaya kosa). It has the characteristics 
of'the agent' (or doer) which is the cause for transmigration. 

The vijnanamaya kosa (intellectual sheath) constitutes the intellect, 
the sense organs of perception and all the different modifications 
of the intellect. It controls the organs of perception. 

This intellectual sheath in man veils the infinite Reality. 
It is the cause for sarhsara. The modifications of the intellect 
are the awareness of 'doing' and the concept of 'I am the doer'. 
This concept creates more and more vasanas. In order to exhaust 
the vasanas the individual has to move from one field of enjoyment 
to another, so there are births and deaths, again and again. How 
this vijnanamaya kosa is the cause for samsara is explained in the 
following verse - 


Wi" I* 
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anuvrajaccitpratibimbasaktih 
vijnanasamjnah prakrtervikarah, 
jhanakriydvanahamityajasram 
dehendriyadisvabhimanyate bhrsam. (185) 

185. Accompanied by 1 a reflection of the light ofCit, the intellectual sheath 
is a modification ofprakrti. It is endowed with the function of knowledge 
and is always completely identified with the body , sense organs and so on. 

The vijnanamaya kosa is constantly accompanied by the reflection 
of the light, Cit, Consciousness. Consciousness is all-pervasive at 
all times. The world of plurality floods up within it, as it were. 
Consciousness reflected in the intellect is intelligence, just as the 
electricity reflected in or functioning in the bulb is light, in the fan 
is rotation, in the heater is heat and in the refrigerator is cold. In 
Sankara's and the Vaidika times, there was no electricity so he has 
taken the example of the sun being reflected in, conditioned by, 
functioning through, playing in, a bucket of water. 

This mighty power of eternal Consciousness, God, which 
is the Spark of Life in everyone of us, is not confined to 
the within. It is present everywhere at all times. This Consciousness 
playing in the pools of thought is the individual, in whom It 
generates the doership idea. Where the doership has ended, there 
the individuality has also ended. This idea is explained in the 
Upanisads through the 'reflection theory' (pratibimbavada). 

The matter vestures cannot function by themselves in 
the absence of Consciousness. They are, after all, composed of inert 
cells. The intelligence is there only because of the Consciousness 
playing through the intellect in us. The matter equipment, the 
intellect, becomes brilliant because of the light of Consciousness. 
The intellect by itself has no intelligence, it is like a mirror 
in darkness. 

1 'vraja' means 'roaming about'. 

anu-vraja is constantly roaming about always at the head of, constantly 

accompanied by or followed by. 
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The function of the intelligence, the vijnanamaya kosa 
is 'to know'. Jnana is its main function. It gives rise to the 
concept of 'I, the knower'. 

The mind projects the world of objects and the intellect 
illumines them with its intelligence which is reflected in the 
light of Consciousness and there arises the notion of, 'I know'. 
This process of mental projection and intellectual recognition 
goes on at all times and the feelings of T and 'mine' are created. 
The feeling of T is with reference to the body, the sense organs, 
pranas, and the mind. The feeling of 'mine' is with reference 
to the world of objects. 

This intellect, due to the light of Consciousness playing 
in it, develops the capacity to illumine things projected by 
the mind and as a final result of all these, it comes to identify 
with the body, the sense organs and so on. It becomes the 
restless ego, the 'I-ness' and identifying with the objects perceived 
by the sense organs, it provides the 'my-ness'. Thereafter, starts 
the T and 'my' play which we call 'samsara'. 

This great tyrannical power which enters our bosom, loots 
our discrimination and ties us down to our limitations, is none 
other than the vijnanamaya kosa. If a person withdraws from this 
sheath, he shall have neither this 'I-ness' nor this 'my-ness'. Nor 
will he identify any longer with the body, the sense organs and so 
on, and have the feeling of 'mine' regarding the world of objects 
around him. 
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^Ui||^Ui||H dcMv^lM II II 


281 



V ivekacudamani 


anadikalo'yamaham svabhavo 
jlvah samastavyavaharavodha, 
karoti karmanyapi purvavasanah 
puny any apunyani ca tatphalani. (186) 

3TFTM to? I 
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bhunkte vicitrasvapi yonisu vrajan 
ayati niryatyadha urdhvamesah, 
asyaiva vijhanamayasya jagrat- 
svapnadyavasthah sukhaduhkhabhogah. (187) 

186 & 187. It is without beginning , is of the nature of the ego and is 
called the flva' f which carries out the entire range of activities on the 
relative plane . It performs good and evil actions according to its previous 
vasanas and experiences their results. It comes and goes, up and down , 
taking birth in various bodies. The waking , dream and other states and 
the experiences of joy and sorrow , belong to this intellectual sheath. 

The concept of T is beginningless. It started even before the 
beginning of time. Before one recognises an object, there must 
already be an T. If there be an object, and the T is not present, 
there cannot be an experience. For every experience, the I-factor 
representing the subject is indispensible. I, the ego, myself am the 
subject. So the first object that emerged at the beginning of creation 
must have been the first thought at zero time. When I arrogated 
the first thought to myself, the concept of 'I do' arose thus the ego 
is beginningless (anadi). This T-ness' (aham-svabhava), which is 
beginningless, is the jlva, the individuality. All activities on the 
relative plane are carried out by this jlva. The light of Consciousness 
conditioned by thought carries out all the activities in the world. 
When the last thought is ended, there is no more an ego and so 
no more any actions. To realise consciously and dynamically this 
state of actionlessness is called 'samadhi'. 
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The jlva carries out the activities of the world in strict 
adherence to a blue-print provided by itself. This blue-print, 
the peculiar mode of one's activities, is determined by vasanas 
acquired earlier. The activity may be good, bad or indifferent. It 
is all ordered by the texture of one's vasanas. 

Accordingly, when the jlva acts in the world, ordered by the 
past vasanas, the activities produce results. These fruits are enjoyed 
by the jlva under finite varieties of physical environments. In order 
to act as per the old vasanas and to enjoy the fruits of actions, 
the individual has to take birth in various fields of activities, 
high and low, with reference to this relative existence. The three 
states of Consciousness, the waking, dream and deep sleep, are 
conditionings of this vijnanamaya kosa. The experiencer of joy and 
sorrow in these three states of Consciousness is this intellectual 
sheath. In whatever state there is an experience, the concept of T 
is immanent. 


dehadinisthasramadharmakarma- 
gunabhimanam satatam mameti, 
vijhanakoso'yamatiprakasah 
prakrstasannidhyavasatparatmanah, 
ato bhavatyesa upadhirasya 
yadatmadhih samsarati bhramena. (188) 

188. Identifying with the attributes of the order of life, their duties and 
functions , which actually belong to the body , it considers them as its own. 
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The vijhanamaya kosa is extremely radiant because of its nearness to the 
supreme Self It is a superimposition on the Self which , when identifies 
with it, suffers transmigration through delusion. 

The intellectual sheath is subtler than the mental, the vital air 
and the food sheaths. Owing to its subtlety, it has the maximum 
pervasiveness. In the order of sheaths, it is nearest to the Atman, 
the Self, consequently, it is extremely brilliant. Compared with 
all other sheaths, it has more reflectiveness. This sheath is the 
conditioning nearest to Reality. 

The term 'Atmadhih', is indicative of the ego (jlva), at the 
same time defining the individuality. 1 The Atman conditioned 
in the intellect is the individuality, the ego. This jiva is the factor 
which undergoes the phenomenon of coming and going, the 
phenomenon of transmigration. Transmigration is occasioned by 
the delusion of not knowing the Self as the Reality and considering 
the not-Self, the jlva, to be the Reality. 


1 Atman + dhlh = Atmadhih = jlva, ego. The light of Consciousness in us, 
the Atman, functioning in the thought springs (dhlh), is the ego, the jlva; 
so Atmadhlh means, the individuality, the PFT, the ego. Pratibimbavada 
- the theory that the ego is the 'reflection'of the Self in the intellect. 
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(189-191) 
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yo'yam vijhanamayah pranesu hrdi sphuratyayam jyotih, 
kutasthah sannatma karta bhokta bhavatyupadhisthah. (189) 

189. The Atman, which is Knowledge Absolute, shines within the 
pranas, in the heart. 1 Though It is immutable, It becomes the doer and 
the experiencer because of its superimposition (the intellectual sheath). 

In Vedanta, it has been constantly asserted that the seat of the 
intellect is in the heart, that in the 'cave of the heart' is the intellect 
and in the midst of the intellect is the shining Atman. This is just 
a poetic expression. A man with noble emotion is called a man of 
'heart', and he who is bereft of emotion is called 'heartless'. The mind 
full of love is called the 'heart'. When I enter a rocky cave, then above 
me, below me, to my sides and in front, in fact everywhere there 
is nothing but rock. In the same way, when I enter the heart-cave, 
all around me there can only be 'heart'. 'Heart' means 'love', pure 
love. In such an atmosphere of universal love the seeker's intellect 
must function. In 'the cave of the intellect' is Brahman, that is, when 
the intellect is contemplating upon the Atman in an atmosphere 
of universal love, it will be able to recognise the Self as the light 
illumining its meditative, single pointed thought. Therefore, the 
Teachers of Vedanta say that in the hrdaya is the buddhi. 

The heart agitated with likes and dislikes is called the 'mind'. 
The mind is the choking cord around the neck of the individual, 

1 The earlier part of this verse is a statement from Brhadaranyaka- 
upanisad - 4.3.7 
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while the heart is the releasing angle that helps one to free oneself 
from the thralldom of the mind. To achieve it, one has to bring 
the mind to a single pointed thought. This is not possible unless 
there is love. With love or devotion, when one moves towards the 
Atman, the mind becomes single pointed with only one thought in 
it and He who illumines that thought is Brahman. This condition 
of meditative poise has been indicated in the verse when it says 
that the intellectual sheath is in the heart. 

'Kutasthah', means, that which remains immutable like 
an anvil. An anvil allows all changes to take place upon it, but 
itself does not undergo any change. 'Immutable', therefore, is 
the significance of the term 'kutasthah'. The Atman, the Self, 
as kutasthah is immutable and as conditioned by the BMI 
(upadhisthah). It apparently becomes the doer and the enjoyer. 

This egocentric attitude of the ever-changing, sorrowful, 
miserable individuality and its experiencerhood comes to 
the Atman because of the conditionings (upadhis), which are 
themselves only illusory projections due to man's ignorance. 


dKlr^^U| qt I 
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svayam paricchedamupetya buddheh 
tadatmyadosena param mrsatmanah, 
sarvatmakah sannapi vlksate svayam 
svatah prthaktvena mrdo ghataniva. (190) 

190. This Atman although It is the Self in every existing thing , assumes 
the limitations of the intellect and wrongly identifying with this entirely 
false entity , It considers Itself as something different, like the mudpots 
from the mud of which they are made. 
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The nature of the infinite Consciousness everywhere is, one 
without a second. Even then, out of delusion. It comes to accept 
the conditionings as real and continues to identify with the matter 
vestures. Having identified with the conditionings. It suffers from 
its sense of limitations. Thus, if the body is slightly indisposed, the 
individual suffers and groans under that indisposition. 

Having been conditioned by the intellect, a man becomes 
identified with it and behaves as though he is the experiencer of 
the joys and sorrows in life. All this is indeed false. But, because 
of this identification, he understands himself to be a separate 
entity and starts seeking Truth which is his very own nature. He 
believes that Truth is something other than himself. The fallacy in 
the notion of God being someone other than the devotee is being 
brought out here very forcefully. 

If the idea that Truth is something other than me is accepted, 
I should negate my BMI, for they are only my conditionings 
projected by my imagination. All that I have to negate is the ghost 
which is not there, so that I may ultimately understand the post. 

Just as when the pots made of mud develop individual 
identities of names and forms, we recognise them as separate from 
each other but in truth, they all are in essence, mud only. 



q*: ^ || 


upadhisambandhavasatparatma 
hyupadhidharmananubhati tadgunah, 
ayovikaranavikarivahnivat 
sadaikarupo'pi parah svabhavat. (191) 
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191. Even though the supreme Self is by nature perfect and ever 
unchanging , due to its relationship with the superimpositions , it assumes 
the characteristics of these superimpositions and seems to act just as the 
equipments do; like the changeless fire assuming the forms of the iron 
pieces which it turns red hot. 

The supreme Reality, due to Its identification with the conditionings 
(upadhis), behaves in accordance with the dharmas of the 
conditionings. Life, when it functions through the body, assumes 
the qualities of the body. 

A clean glass near a blue cloth appears blue. If the cloth is 
red, the glass appears red. As the colour of the cloth, so appears the 
colour of the glass. The glass has no colour of its own, it borrows the 
colour of its environments. In the same way, the Atman functioning 
through the upadhis acquires the properties of the upadhis for the 
time being. 

In this verse, to indicate the same idea, another example 
is given. Fire has neither shape nor form - spherical heat, 
cubical heat, cylindrical heat, rectangular heat and so on, are 
not possible. Nor has the heat any weight - ten-ounce heat, 
one-pound heat and five-pound heat too, are impossible but 
when iron pieces are put in the fire, the fire assumes their 
shapes and weights. These are not the properties of the fire, but 
because of the shapes and weight of the iron pieces, the fire is said 
to have shape and weight. 

Paramatman is ever the same (sada-eka-rupah). It is 
the nature of Existence. It is pure Ts-ness', the 'suchness' in 
such-and-such a thing. If that Ts-ness' is removed from it, the 
thing will not have existence. Existence alone is Its nature, there 
is no being or non-being in It. Nothing has even emerged out 
of It. In Its pure Existence state. It is not even Consciousness. 1 
It becomes Consciousness only when it is illumining objects. It 

1 nantah prajnam - It is not that which is conscious of the inner world 

- Mandukya-upanisad-1.7 
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cannot be said to 'be' anything. It is of the nature of Existence, no 
other description is possible, and you are That'. Even now you are 
'That'. Nobody can say, 'I have no existence'. 'I exist', 'I am' is the 
universal experience of all. That 'am-ness' is the Truth. 

It is of one nature because It transcends all nature. As 
Consciousness, you cannot use any other definition. It is 
indescribable. All descriptions only detail the qualities of the 
things described, qualities are not there in the Infinite. The moment 
properties are seen, it becomes finite. The properties are, what 
you see, hear, smell, taste, touch, feel and think. It is beyond all 
properties or characteristic features. To understand that I am 
Consciousness, and that I have nothing to do with the BMI, is the 
realisation of the highest state of spiritual perfection. 



42. What is Liberation? - Disciple 
(192-193) 


gfcrora: m<ichhs i 

d£MM<dlKHMMKdfcl II ^ II 

szsya auaca 

bhramenapyanyatha va'stu jlvabhavah paratmanah, 
tadupadheranaditvannanadernasa isyate. (192) 

3#s^7 ^cWMisfq Hr^T Wcf I 
^ ^ II II 

ato'sya jtvabhavo'pi nityo bhavati samsrtih, 
na nivarteta tanmoksah katham me sriguro vada. (193) 

192 & 193. The sisya asked, "T/zaf supreme Self has come to consider 
Itself as the jiva, through delusion or otherwise, is a superimposition 
which is beginningless; that which is beginningless cannot be said to 
have an end. So, the jlvahood of the Self must also be without an end, 
ever subject to transmigration. Please tell me, O revered Teacher! how 
then there can be Liberation for the Self?" 

The disciple (sisya), has understood what the Master (Guru), had 
been explaining so far. Here a doubt arises in the minds of all 
those who have been closely following the arguments. Naturally, 
the sisya has his doubt and he puts it to the Guru. 

Howsoever may it be, by confusion, delusion or whatever 
else - the Paramatman, the supreme Reality, has come to this 
attitude of a limited ego (jiva-bhava). The conditioning due to 



What is Liberation? - Disciple 


which the Paramatman has apparently become the jlva, is said 
to be maya. Maya is beginningless (anadi) and that which is 
beginningless, cannot have an end. Hence, maya can never end, 
it can never be destroyed. Once the Paramatman has entered this 
maya. His jlva-bhava becomes eternal. If the jlva-bhava is eternal, 
the coming and going, the transmigration (samsrtih), must also be 
everlasting. This birth and death phenomenon for the Paramatman, 
who has once identified with the conditionings, becomes eternal. 

'If it be so, dear Sir, how can one get Liberation? O Guru! 
Please tell me'. This is the crux of the humbly worded, meek 
sounding, respectful question put by the sisya to the Guru. 



43. Self-Knowledge gives Liberation 
(194-206) 


wkt ^ SfT^TT II ?^V II 

sngururuvaca 

samyakprstam tvaya vidvansavadhanena tacchrnu, 
pramaniki na bhavati bhrantya mohitakalpana. (194) 

194. The Guru replied, "O learned boy! You have put a proper question . 
Listen then carefully. Things conjured up by imagination, which is itself 
a product of delusion can never be accepted as facts' ." 

Having heard the question asked by the student, the Guru replies. 
While replying, he appreciated the sisya's close observation of the 
logic and compliments him on the very way the question has been 
put. He says, "Well put, indeed, is your question, O intelligent boy! 
Now carefully and attentively listen to my reply." 

The imagination created by delusory thinking cannot be 
accepted as real. The very thought, to begin with, that there are the 
equipments, is a delusory misconception. Identification with them 
is a subsequent delusion. These are all imagined due to one's inner 
confusions. Whatever has been seen in a dream cannot condition 
the waker. A sumptuous dinner enjoyed in the dream will not 
remove any hunger in the waking state. Hence, the imagination 
conjured up by delusion can never be a fact. 'If what you say is 
a fact, then of course, moksa is impossible, because of the logic 
given by you/ admits the Guru and adds, 'But the mind itself is a 
delusion. Through a delusion you have created an imagination.' 
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This avidya ends only when true wisdom comes. Therefore, 
my dear boy, the idea that there cannot be any moksa is not true. 
Thus, though avidya is beginningless (anadi), it can end (antavati), 
when Truth is realised. 


T^RT HTT#: I 

^ 4k*diR^dji ^ ii 

bhrantim vina tvasahgasya niskriyasya nirakrteh, 
na ghatetarthasambandho nabhaso nllatadivat. (195) 

195. For the Self which is unattached, without activity and formless , 
there can be no connection with the world of objects other than delusion , 
just like the blueness seen in the sky. 

Continuing his reply, the Guru adds - The supreme Reality is 
unattached, has no actions and no forms; It is one without a 
second. There is nothing other than It for It to get attached to. 
The Self has no activity, for It has no limbs to act with. There are 
no motivations in It egging It on to act. It has no fields to act in, 
no objectives to gain, no motivation to act. Being all-pervading. 
It has no form. The concept of any connection between the Self 
and the objects is a delusory misconception. Without delusory 
misconceptions and imaginations conjured up by delusion 
(avidya) there cannot be a world of objects. Only when there is a 
world of objects can we have any relationship and identification 
with it. Only then can we try to make one thing out of another, 
that is, perform action. 

The idea that the sky is blue, murky, dirty or golden is a 
delusion. The sky can never be contaminated by colour or dirt. 
Yet, we see the blue colour of the sky and due to lack of correct 
thinking, conclude that the sky is blue. But if we contemplate we 
will find that the sky has no colour at all. 
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Equally so, if a man contemplates upon the Atman, he will 
find that It is his Self, non-dual, without any activity or attachment. 
But then this Atman, through delusion (maya) starts recognising 
the various personality layers (kosas), the world of objects, the 
organs of perception and action, the pranas, the mind and intellect. 
Thus, the Self (Atman) appears to be conditioned by the body, the 
mind and the intellect and this apparent conditioned Self is called 
'jlva'. This ignorance can be ended only by the direct knowledge 
of the Self. 


ft: I 

HkNN II 

svasya drasturnirgunasyakriyasya 
pratyagbodhanandarupasya buddheh , 
bhrantya prapto jlvabhavo na satyo 
mohapaye nastyavastusvabhavat. (196) 

196. The jlvahood of the Atman which is the witness , which is beyond all 
qualities and activities , and which is subjectively experienced as Bliss 
and Knowledge Absolute , is unreal and is but a delusion caused by the 
intellect . Since by nature it (jlvahood) is unreal, it ceases to exist once 
the delusion had been lifted. 

By nature, the Self is without action, without qualities and is 
constant Knowledge-Bliss-Absolute. It is of the nature of Bliss 
because it is a state transcending the mind and the intellect which 
constitute the springs of all sorrows. By delusion, this Atman gets 
identified with the intellect and acquires jlvahood. 

In my dream, when I am jailed, I myself enter the jail 
and live in it. In fact, I have not really gone to any jail but due to 
the misconception in my mind, temporarily, I have the experience 
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of being limited by the jail. When the dream ends, neither is there 
a jail nor is there a jailor. Similarly, when the delusion is removed, 
when the avidya has ended by the knowledge of Brahman, then 
with regard to the supreme Reality, never is there any jivahood. 
A delusion may give us an experience which is seemingly real but 
being a mere delusion, it has no existence (Sat). 


ykdH&i Hqfsfq 11 


yavadbhrantistavadevasya satta 
mithyajhanojjrmbhitasya pramadat, 
rajjvam sarpo bhrantikallna eva 
bhranternase naiva sarpo'pi tadvat. (197) 

197. Having been caused by an error of judgement and false 
understanding, the jivahood can exist only as long as the delusion lasts. 
The rope is mistaken to be the snake only when there is an illusion. Once 
the illusion is destroyed, there can be no snake, so too, in this case. 

Concluding the argument, Sankara tells the student that as long as 
there is confusion and delusion, so long there will be the existence 
of the individuality, the jiva. The jivahood exists only as long as 
the delusion lasts. 


The delusion or non-apprehension of Reality gives rise to 
the misapprehension that T am the body/ 'I am the mind/ T am 
the intellect.' With reference to the world of objects, there arises a 
feeling, 'I am the doer'. With reference to the mind and intellect, 
there arises the feeling, 'I am the enjoyer'. These feelings in their 
aggregate constitute the jivahood. Since they have arisen out of 
delusion, they will last only as long as the delusion lasts. 
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As long as the nature of the rope is not understood and 
as long as the knowledge of the rope is not fully realised, 
so long the delusion continues and the snake vision persists. 
In utter mental confusion alone can you have the vision of 
the serpent. When the mental confusion has ended, the snake 
cannot be. With the knowledge of the rope, the misconception that 
it is a snake must necessarily vanish. 

Likewise, as long as the Atman in us is not experienced, 
the pluralistic phenomenal world is experienced through the 
instruments of the body, mind and intellect. There will also be the 
triple world of the subject, the object and the relationship between 
them. Once the Atman is realised, the entire perceived, pluralistic, 
phenomenal world will roll away and disappear. The experience 
of the Self is gained in an immediate knowledge. 

This experience comes not as a result of any special 
sadhana. All sadhanas help the seeker to withdraw from his 
BMI preoccupations. Real knowledge comes only through 
intuition. It is immediate. In Kathopanisad it is said, Tt is like 
lightning'. It is sudden, quick. Teaching yourself to withdraw 
from worldly preoccupations takes time. When the mind is 
withdrawn from all its preoccupations, the experiences of 
the Infinite are instantaneous. This experience has been 
explained by hundreds of examples throughout the Upanisads. 
In Buddhist literature it is called 'prajnana' - 'instant 
Consciousness'. Intellectual analysis (vijnana), is necessary 
for certain types of students. Philosophy and religion are 
only helpful handmaids to prepare the mind of the seeker for the 
direct and immediate experience of the Infinite. 

This infinite Self is experienced not because of religion, nor 
because of philosophy. They are as much help as our pilgrimages, 
rituals, vows, japa, austerities (tapas), and meditations (dhyana). 
Experience of the infinite Brahman does not depend upon anything. 
It is not a 'mediate experience', meaning, it is not gained through 
the instrument of any equipment. It is not because of the Teacher 
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or because of the scriptures, however Teacher, scriptures, sadhana, 
study, all help us to withdraw the mind from its preoccupations. 
The mind withdrawn from its preconceptions and held in attention 
in full alertness, is the mind that receives intimations from the 
Infinite. The Infinite is your essential nature. It is an immediate 
experience. 


1 II II 

anaditvamavidyayah karyasyapi tathesyate, 
utpannayam tu vidyayamavidyakamanadyapi. (198) 

WT fcWcirfM NH^Id I 

WT *TR ^HJI II 

prabodhe svapnavatsarvam sahamulam vinasyati, 
anadyapldam no nityam pragabhava iva sphutam. (199) 

198 & 199. So too , avidya and its effects are said to be beginningless. But 
when there is rise ofvidya, then avidya, even though it is beginningless , 
is destroyed , root and branch , just as dreams are destroyed on waking 
up. The phenomenal universe is not eternal, it is evident, like the former 
non-existence' (prak-abhava). 

When the cause is beginningless, its effects must also have the same 
nature. Ignorance, avidya, which is beginningless, must necessarily 
produce effects which are also beginningless. Avidya is the cause 
for the very first thought, therefore, it is beyond time. But when 
true knowledge of the Self is born, when the right apprehension 
is born, the non-apprehension will have to end. As long as the 
cause, the non-apprehension remains, its effects, misapprehensions 
must also remain but there is one solvent for this great cause. The 
antithesis of ignorance is knowledge. Where there is knowledge, 
there ignorance cannot be. Where there is light, there darkness 
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cannot be, light and darkness cannot remain in one and the same 
place at one and the same time. The moment light is brought into 
a cave which might have been in darkness from the beginning 
of time, the darkness, no matter how old or how dense, must 
immediately vanish. Similarly, when the knowledge of the Self is 
born, the ignorance with all its effects - non-apprehension with all 
its misapprehensions will have to end, though it is beginningless. 

On waking up, the dream ends fully. Similarly, realising the 
nature of the Self, the misapprehensions to their very roots, the 
non-apprehension must end; not only are the misapprehensions 
eliminated but also their very cause, the non-apprehension. 
In deep sleep the effects end, but the causal body, the non¬ 
apprehension, meaning, the 'cause' remains whereas in the final 
spiritual experience, the cause also ends. Then, never will the fear 
of misapprehensions rise in us. 

When Truth is apprehended, the effects along with their 
cause, the causal body, ends even though the cause is beginningless 
(anadi). Though ignorance (avidya) is beginningless, it is not 
eternal. 1 That which is born must die and that which is unborn 
cannot die, but there are exceptions. Avidya, though it is unborn 
will end. This peculiar paradox is explained by an example. 'It is 
clear, just as prak-abhava.' 'Prak-abhava' is a technical term used 
by the Indian logicians (naiyayikas). In nyaya-sastra they employ 
this term freely. 

A pot, before it was made, was in the mud. Instead of 
the pot there was only mud. From the mud the potter cannot 
make a milch cow nor can he make a succulent apple. He cannot 
create a wife for himself out of mud. He can only create various 
kinds of pots. The pot he is going to make must be potentially 
possible in the mud. In the mud is the potential pot. In the mud 
is the unmanifest pot. The unmanifest pot was in the mud even 


1 anadyapidam no nityam - through beginningless (anadi-api), this (idam) 
avidya is not (no) eternal (nityam). 
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before the pot was made. When the pot is made, the pot which 
was hitherto unmanifest is now manifest. Now when was the 
potential pot born in the mud? The possibility of the pot in the 
mud was beginningless (anadi). The possibility of the pot in the 
mud was born when the mud was born, nay when the earth was 
born, nay it was in the very essential nature of the earth. When 
the pot is made, the potential pot has become manifest. When a 
pot has manifested, its beginningless 'potential' condition has 
ended. Before (prak), its actual manifestation, the manifested pot 
was not there (abhava). The moment it manifested, its potential 
state which was beginningless, ended. So this 'previous non- 
existence' (prak-abhava), is an example given to illustrate a 
beginningless thing coming to an end. Ordinarily, that which is 
beginningless must be endless. But Vedanta says that it is possible 
for a beginningless thing to end, how? Like the 'previous non- 
existence' of a pot. When the pot has manifested, its 'unmanifest 
condition' which was beginningless has ended. 

The Guru says, "Similarly, even though avidya is 
beginningless, it ends with the apprehension of Reality (vidya), 
therefore, though your question is beautifully put, please 
understand that it is not a great question after all." 


MIJWI4W ^tf^TcT: I 

II R°° II 

anaderapi vidhvamsah prdgabhdvasya vlksitah, 
yadbuddhyupadhisambamdhatparikalpitamatmani. (200) 

M wsw\- 1 

flH^fcdlcHHI fS^T II ^ || 

jwatvam na tato'nyattu svarupena vilaksanah, 
sambandhastvdtmano buddhya mithyajnanapurahsarah. (201) 
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200 & 201. Although it is beginningless, 'former non-existence' is found 
to have an end. So too, the jlvahood which is imagined to be in the Atman, 
through its apparent conditioning in the superimposed attributes like 
the intellect, is not real. But the other, the Self, is intrinsically different 
from it (jlvahood). The relation between the Atman and the intellect is 
due to the false knowledge'. 

The concept of individuality has arisen because of the Consciousness 
identifying with or reflecting in the intellect. 'Intellect' is used 
here because the mind and the sense organs are incorporated in 
the subtle body. This jlva-bhava, the individuality, in its essential 
nature, is nothing other than the Atman but because of the 
conditionings, the Self, the Om, appears to be the PFT, the jlva. If 
I can understand myself to be of the nature of the Self, the sorrows 
that are supplied to me through the body, the mind and the intellect 
can be ended. Thus, though this avidya is beginningless, it has an 
end, as in prak-abhava, as in the example of the 'beginningless 
non-existence of the pot in the mud ending in the production of 
the pot from the mud'. If this avidya has an end, O Teacher! tell 
us how it can be ended. What is the secret technique? 

This jlva-bhavana has come about because of the intellect 
and so through the same intellect it should be ended. The intellect 
turned outward towards the OET creates the jlvahood. When the 
same intellect is turned inward towards the Om, the awakening 
of the Atman, the Self, takes place. At this moment the intellect 
is functioning, turned entirely outwards and is fully engaged in 
its busy preoccupations with the fascinating world of OET. The 
worlds of experiences in the OET are all delusory misconceptions 
born out of the non-apprehension of Reality. Hence the intellect 
at this moment is full of wrong notions, misconceptions and false 
knowledge (mithya-jnana). Due to the ignorance of the Self, the 
misconceptions, 'I am the body, I am the mind, I am the intellect' 
have arisen, and thereafter, considering myself to be the limited 
ego and thinking that my happiness depends upon the world of 
objects, I find no way to gain real and lasting happiness. All this 
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is 'false knowledge' (mithya-jnana). When the intellect leaves 
its misconceptions and turns towards the eternal Self, then even 
though the avidya is beginningless it ends with the dawn of the 
knowledge of the Self (jnana). 


^TT^fT I 

OTp ^dHdHJI II 

vinivrttirbhavettasya samyagjhanena nanyatha, 
brahmatmaikatvavijhanam samyagjhanam srutermatam. (202) 

202. The superimpositions will cease to function at the dawn of right 
knowledge and in no other way. According to the scriptures , realisation 
of the identity of the Atman and Brahman is right knowledge. 

When Reality is apprehended, the non-apprehension of It 
called 'avidya', ends. There is no other method by which the 
confusions of life created by the false ego can end. 

At present, the intellect is riddled with illusory misconceptions 
such as, 'I am the body' and so on. This 'false knowledge' 
is discussed in the previous verse. Now in this verse, 'right 
knowledge' (samyak-jnana), is being explained. 

False knowledge (mithya-jnana) gives the feelings, 'I am 
a limited mortal, a finite creature' and so on. When this intellect 
now drowned in wrong notions, emerges out in right knowledge 
(samyak-jnana), this misconception created stupid idea 'I am a 
limited creature' will also end. 

Right knowledge is the first hand knowledge of the identity 
of Atman and Brahman. 1 'Jnana' means 'book-knowledge' vijnanam 
is the 'special knowledge' meaning, a first hand, direct knowledge 

1 Brahmatma-ekattva-vijnanam, the knowledge from the direct experience to 
the identity of Atman and Brahman is right knowledge, samyak-jnana. 
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- the first hand experience that 'the Atman, the Self, in me is 
the one Self everywhere.' This samyak-jnana alone can remove 
mithya-jnana. 


d^lcHMMWb <HU||*c|^c| fosqfcT I 

T^: Mc^llcHW^IcHHI: II Ro\ || 

tadatmanatmanoh samyagvivekenaiva sidhyati, 
tato vivekah kartavyah pratyagatmasadatmanoh. (203) 

203. This realisation comes only through right discrimination made 
between the Self and the not-Self That is why one must strive to 
discriminate between the individual Self within and the eternal 
Self everywhere. 

Right knowledge (samyak-jnana), can be gained by diligent 
discrimination between the Self and the not-Self and this must 
be continuously done. Because of the past vasanas, we strongly 
identify, again and again, with the matter vestures. As a result 
of this discrimination, we come to understand the identity of the 
individual Self within and the eternal Self present everywhere. 

Samyak-jnana is the antidote for mithya-jnana. Right 
knowledge is the specific remedy for false knowledge and 
right knowledge can be gained through discrimination. Every 
seeker should, therefore, discriminate continuously between 
Atman and anatman, until direct Self-realisation dawns in his heart. 


^ qfcf^RT qfNFf ^ 

W SfTO fTSJTclTTTq II II 

jalam pahkavadatyantam pahkapaye jalam sphutam, 
yatha bhati tathatmapi dosabhave sphutaprabhah. (204) 
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204. Water which is extremely muddy appears as transparent water when 
the mud has been removed. So too , the Atman manifests its clear lustre 
when the impurities have been removed. 

Water is clear in its essential nature. When it holds mud in 
suspension, it is said to be muddy. From a sample of muddied 
water if all the mud is removed, what remains is the water, pure 
and clear, as it was before it got muddy. 

Likewise, the Atman is ever immaculate. When there 
are impurities such as objects, emotions and thoughts in the 
Atman, they create agitations in the mind and the Atman is 
not cognised in Its essential purity and infinite brilliance. 
When these agitations and sorrows are removed from one's direct 
and intimate recognition, the Atman shines forth. 

These impurities - our false knowledge (mithya-jnana) - 
can be removed by right knowledge (samyak-jnana), which can 
be generated only through diligent and constant discrimination. 
Hence, 'discriminate constantly', is the unsaid suggestion of the 
Acarya to the seekers. 


1 *^lcHdl 

MdlkRcR-d I 

II II 

asannivrttau tu sadatmana sphutam 
pratltiretasya bhavetpratlcah, 
tato nirasah karanlya eva - 
sadatmanah sadhvahamadivastunah. (205) 


205. This very individual Self is clearly realised as the eternal Self when 
the unreal ceases to exist. So , one must strive to completely remove the 
ego from the eternal Self. 
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The BMI, PFT and OET are the constituents of the not-Self (see 
footnote to verse -124). At present, we are preoccupied with them. 
When the not-Self is entirely eliminated at the still moment of 
meditation, this very same PFT or ego will be recognised as the pure 
Self, the Sadatma. When all that is the not-Self and its consequent 
agitations (viksepa) are removed, the ego which is suffering its 
limitations will cognise itself to be the Brahman. Therefore, this 
negation of the anatman should be continued till the point of deep 
and total realisation is reached. 


MKKivIc^d: I 

II ^ || 

ato nayam paratma syadvijhanamayasabdabhak, 
vikaritvajjadatvacca paricchinnatvahetutah, 
drsyatvadvyabhicaritvannanityo nitya isyate. (206) 

206. For the following reasons , the intellectual sheath which we have so 
far spoken of cannot be the supreme Self It is subject to change, it is 
inert and insentient, it is limited, it is an object of the senses and it is 
not constant. A mortal, perishable thing, indeed, cannot be said to be the 
immortal, imperishable Atman. 

The vijnanamaya kosa is being negated in this verse. It cannot be 
the Atman because of the following reasons - 

(a) Because it is subject to change (vikaritvat) - The intellectual 
sheath is subject to change, our ideas and ideals are always 
changing, our intelligence varies from time to time. Therefore, 
this cannot be the Self which is ever the same. 

(b) Because it is insentient (jadatvat) - The intellect by itself is 
inert. When the light of Consciousness touches it, then alone 
does it become sentient and shines out of the individual - to 
think, to rationalise, to discriminate, to judge and so on. 
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(c) Because it is limited (paricchinnatvat) - Every intellect has its 
limitations. A great artist may know everything about art but 
he may not know anything about physics. A physician may 
be a great genius in science but he may not know anything 
in politics. Politicians in India need not necessarily know 
economics. A Vedantin may know his Vedanta but know 
perhaps nothing of other subjects. So each one may be great 
in his own field but not in others. The intellect in everyone 
is limited, therefore the intellectual sheath cannot be the 
unlimited infinite Self. The Self is unlimited and undivided 
hence the intellect cannot be the Atman. 

(d) Because it is perceivable (drsyatvat) - We know our own 
intellects. We say, T am dull', 'I am intelligent' and so on; 
we are conscious of our intellects. The intellect is an 'object' 
of Consciousness. The object cannot be the subject, the pure 
Consciousness. 

(e) Because it is not constantly present (vyabhicaritvat) - It is 

not constantly present, faithfully serving at all times. In deep 
sleep, the intellect is not available, in the waking condition it 
is available in a perverted condition. It slaves in the dream and 
it does not work at all during deep sleep, when swooning or 
when under chloroform. At times it is available, at times we 
are intelligent and at other times we are dull and unintelligent. 
Therefore, it cannot be the Atman. 

(f) Because it is not eternal (anityatvat) - It is mortal, changeable 
and variable. Hence the intellect cannot be the Self, the Reality, 
which is eternal. 

The next personality layer, the bliss sheath, is taken up for 
discussion from the following verse - 



44. Anandamaya kosa (Bliss sheath) 
(207-210) 

fWR: PWlR^I+s I 

5 IH R^n5 v ^ T^HlicI ^fcRFfFF^R: 
wn Ji^Tcf m mg ci^firm: t^rt ii ^ n 

anandapratibimbacumbitatanurvrttistamojrmbhita 
syadanandamayah priyadigunakah svestarthalabhodayah, 
punyasyanubhave vibhati krtinamanandarupah svayam 
sarvo nandati yatra sadhu tanubhrnmatrah prayatnam vina. (207) 

207. The anandamaya kosa (bliss sheath) is that modification of nescience 
which is kissed by a reflection of the Atman, which is Bliss Absolute. 
Pleasure and so on, are its attributes and it springs into expression when 
an object agreeable to it presents itself The fortunate feel it spontaneously 
when the fruits of their good actions manifest. Every being, without the 
least effort, derives great joy from it. 

Now the anandamaya kosa is being described. Anandamaya kosa 
is also a vrtti, a mental disturbance; 'vrtti' means 'thought'. Even 
during deep sleep there are thought waves. The prana, the mind and 
the intellect are annihilated or transcended. During actual moments 
of samadhi, there are no physiological functions in the physical 
body, clinically one is supposed to be dead. Sri Aurobindo's and 
SvamI Paramahansa Yogananda's bodies were kept for some days 
after their mahasamadhi, with the expectation that they would come 
back. When the body starts rotting, it is disposed off. When one is 
in samadhi, it is God's and nature's job to protect it. If one's karma 
with the body is not finished, it will be protected and preserved by 
nature for one's future use. Samadhi is a state wherein all thought 
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waves have totally stopped. Deep sleep is not samadhi; during deep 
sleep there are yet subtle vrtties in the intellect. 

These vrtties can be said to be bliss thoughts (ananda vrtti). 
Happiness experienced in a man's bosom is inversely proportional 
to the amount of agitation in his mind. Ordinarily, we are used 
to the endless stress and strain in our daily life. That moment in 
our life when our agitations are comparatively less, is a relatively 
happy moment. So the happiest moment is that in which there 
are but negligible agitations in our bosom. These small thought 
waves are said to be 'bliss thoughts'. At these moments, the bliss of 
Infinitude is tasted a little. Sankara, in his poetic exuberance says, 
"The ripples of thought waves arising out of tamas in our mind, 
kiss the reflection of the bliss of Infinitude. This is the characteristic 
of the anandamaya kosa." 

From the non-apprehension of Reality, soft ripples of 
thoughts arise in the mind and when these ripples are 'kissed 
by', meaning, 'illumined by', the light of divine Bliss, it is called 
anandamaya kosa. Even during our waking state, we sometimes 
experience this bliss sheath. Depending upon our relationship with 
the object of our liking, we feel different degrees of happiness - 
they are priya, moda and pramoda. 

Priya, moda and pramoda are different degrees of happiness 
experienced when we come in different degrees of contact with 
the objects of our liking. When we are near an object of pleasure or 
contemplating upon it, we feel happy. A lover sitting in his home 
and thinking of his beloved feels happy. Though the beloved is far 
away, to think of the beloved is happiness. In English, we may call 
this pleasurable emotion felt in the bosom as 'pleasure' (priya). 

When the beloved, the object of our liking is in front of us, 
the pleasure is intensified and that intensified pleasure is called 
'moda', in English let us call it 'joy'. 

And when we are actually indulging in or enjoying, when 
the object of our pleasure is in our possession, that pleasure is 
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naturally, most intensified. This maximum intensity of joy is called 
'pramoda', again in English let us call it 'ecstasy'. 

The happiness that is illumined by the light of supreme Bliss, 
is one of the nature of pleasure, joy and ecstasy - priya, moda and 
pramoda. At such moments we are in the anandamaya kosa. These 
joys can be experienced in relation to an object of pleasure, when 
we consider that the pleasure is in the 'object'. This is possible only 
when we are ignorant of Brahman, the Reality, that is when we are 
in avidya. 

At times in our life, we feel happy without any reason. This is 
due to the noble vasanas created in us due to our past meritorious 
actions. Merit (punya) and sin (papa), are determined by the 
condition and the type of vasanas in us. The vasanas that create 
more and more agitation in the bosom are termed as 'papa' and 
those creating peace and serenity in the mind are called 'punya'. 
When there are more and more such noble vasanas in an individual, 
the condition of his mind will become more and more serene. 
When there is more calmness in the mind, more joy is sure to be 
experienced. We see, a Mahapurusa, sitting down under some 
tree, shivering with cold to his very toes, not knowing where his 
next meal is to come from, yet supremely happy, even hilarious. 
This joy is from the punya in his heart. Whenever such joys are 
experienced, one is in the anandamaya kosa. 

The bliss sheath consists of 'non-apprehension'. There is 
therein, no positive experience of joy. What is experienced in this 
state is only the absence of sorrow. Very few in the world know 
what joy is, all that we know is either sorrow or a slight absence of 
it, either pain or the absence of it but real joy very few of us know. 
Real joy is nothing but the experience of Brahman - anandaghana. 
Real homogenous Bliss (ananda) is the nature of Brahman. We do 
not experience that, at best we experience only a relative absence 
of agitations. This is called the bliss sheath. 

T ... 
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**fc(&c+dl I 
'Hl-MM K^tiKy^WI^HI II Rpc II 

anandamayakosasya susuptau sphurtirutkata, 
svapnajagarayorlsadistasamdarsanadina. (208) 

208. The anandamaya kosa is fully manifest in the deep sleep state. While 
in the dream and waking states it is only partially manifest depending 
upon the sight of pleasing objects and so on. 

The anandamaya kosa is fully manifest in deep sleep. When we are 
in dreamless deep sleep, we are in the bliss sheath. Our experience 
in deep sleep is, T don't know.' 'I know nothing' is our only 
experience in deep sleep. None of the things that one generally 
experiences as objects, emotions and thoughts are there. So absence 
of things and utter ignorance are the nature of this sheath. This is 
called the non-apprehension condition (avidya). Sleep is a state 
wherein we apprehend neither the objects nor Reality. It is a state 
of sheer non-apprehension. 

In deep sleep, this anandamaya kosa is fully manifest. In the 
dream and waking conditions, it manifests only a little, whenever 
one perceives things that are pleasant. 

At the body, mind and intellect levels, whenever we are in an 
environment which is conducive to our vasanas, our mental agitations 
are temporarily quietened. At such moments, we experience a flicker 
of joy. But this is only a slight expression of the anandamaya kosa. 
This joy depends upon the objects and the circumstances around us, 
it is called visayananda (sense pleasure). The joy that we get from 
sense pleasures is but a drip-drop from the ocean of infinite Bliss. 


+Wc4.dl = 

fa+l<U^ld«HI&MldJI W II 
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naivayamanandamayah paratma 
sopadhikatvatprakrtervikarat, 
karyatvahetoh sukrtakriyaya 
vikarasanghatasamahitatvat. (209) 

209. Nor can the anandamaya kosa be the supreme Self because it has 
attributes which are ever-changing. It is a modification ofprakrti. It is 
created as the result of good actions of the past and it lies embedded in 
the other sheaths which are in themselves all modifications . 

Even this anandamaya kosa cannot be the Atman for the following 
reasons - 

(a) Since it has conditionings (sopadhikatvat) - It is limited, 
conditioned, it is not constant. At certain moments 
this experience is available and at other moments it is not. So 
the bliss sheath cannot be the ever-present Self. 

(b) Since it is a modification of nature (prakrtervikarat) - It is 

a subtle expression of matter, the grosser being the desire, 
the grossest the action. The bliss sheath consists of the causal 
body made up of vasanas. They too, are modifications of 
matter as the BMI and so the bliss sheath also cannot be the 
modificationless Atman. 

(c) Since it manifests as a result of good and meritorious actions 
of the past (karyatvahetoh) - It belongs to the realm of the 
effect, not of the cause. It causes the types of desires and actions 
but itself is an effect caused by past actions. As an effect, it 
cannot be the Supreme which is the cause of all. 

(d) Since it is the assemblage of matter modifications (vikara- 
sanghata-samahitatvat) - Vasanas cannot but manifest under 
conducive circumstances. The tendencies express as thoughts. 
The vasanas can exist only in a medium of matter. So the 
anandamaya kosa is always associated with the assemblage 
of matter. Naturally, therefore, it is held in a mesh of thought 
vibrations and this assemblage itself is a modification. 
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Hence, for the reasons given above, the bliss sheath cannot 
be the Atman. The Atman ever is, never is not. It is immutable. It 
has an existence even without equipments. 


M^WIHN ^RTHT TO ^hcl: I 

arawift ^rr^TT n ii 

pahcanamapi kosanam nisedhe yuktitah sruteh, 
tannisedhavadhi saksl bodharupo'vasisyate. (210) 

210. When the five sheaths have been negated through reasoning based 
upon authoritative scriptural texts , then at the acme of the process what 
remains is the Witness , Knowledge Absolute , the Self 

So far, we have enquired into and found the activity nature and 
functions of the five kosas - the food, the vital air, the mental, 
the intellectual and the bliss sheaths. Having enquired into them, 
we found that none of them could be the Reality and hence we 
rejected them all. 

When all these sheaths are negated, and when an individual 
crosses the five frontiers intellectually, with right argument and full 
understanding, he reaches the culminating point of this negation. 
The destination reached by thus negating and finding that the 
five sheaths are hollow, is the T, the negator. The remainder, the 
Witness of this negation is of the nature of pure Consciousness. 



45. Atman - Other than the Five Kosas 

( 211 ) 


WKtelf^OT: I 
teR: I 

H 'HIcHc^H W^m\ || ^ || 

yo'yamatma svayahjyotih pahcakosavilaksanah, 
avasthatrayasaksl sannirvikaro nirahjanah, 
sadanandah sa vijheyah svatmatvena vipascita. (211) 

211. This Atman is self effulgent and distinct from the five sheaths. It 
is the witness of the three states, is real, is without modifications, is 
unsullied and Bliss everlasting. The wise man should realise it as his 
own Self. 

When we negate all the five sheaths through close observation, 
intellection and meditation, what remains is the self effulgent 
Atman.lt is known by Itself. The self effulgent is something other 
than the five sheaths. It is that illuminating factor which remains 
a witness of the three states of Consciousness - the waking, the 
dream and the deep sleep. It is the changeless substratum for all 
the changes in the BMI. They are all illumined by the Atman which 
does not Itself undergo any change. The Atman is immaculate, 
meaning. It is untainted by the qualities of sattva, rajas and tamas. 

This changeless ultimate Truth is to be known. It is to be 
known not as an object outside but as one's very own nature 
(svatmatvena). The wise student should not only negate the 
pancakosas but must come to realise That which is behind them 
all, not as an object yonder but as his own Self. 



46. What is Atman? - Disciple 
( 212 ) 


RpsqscTH 

t^tt t%tw gd i 

Rfq fQqj^Fm M^cTT ii ii 

sisya uvaca 

mithyatvena nisiddhesu kosesvetesu pahcasu, 
sarvabhavam vina kincinna pasyamyatra he guro, 
vijheyam kimu vastvasti svamatmanatra vipascita. (212) 

212. The sisya asked , "After negating these five sheaths as unreal , I 
find nothing but an absence of everything, O revered Teacher! By which 
entity then, should the wise man, realise his oneness with the Atman?" 

"On the basis that all the five sheaths are delusions, when I 
negate them, I find a state of sheer non-entity, a total absence of 
everything, an empty void," cries out the disciple. 

This is the despair of the intellect when spiritual ideas are 
merely thought of by it. This is where the nihilists among the 
Buddhists reached and cried out that their experience of total 
annihilation and complete negation of everything is the Reality. 
They insisted that pure non-existence is the ultimate Truth. 

And yet, in the above verse, the Teacher said, "What 
remains is to be known by the wise man". The disciple questions 
here, "O Guru! When there is a total negation of everything, 
then, at the end I find only a void remaining. I find naught 
therein. What then is to be known by the wise man?" 

The Buddhistic ideology is being taken up here in the form of a 
question from the disciple. The Teacher answers in the following verses. 



47. Nature of the Self - Discussion 
(213-225) 


r^TT RWTI 

3^IKM+KNrd || ^ || 

srlgururuvaca 

satyamuktam tvaya vidvannipuno'si vicarane, 
ahamadivikaraste tadabhavo'yamapyanu. (213) 

m dl-^dd I 

dHlcHM 'tM f§^T II II 

stfrue yenanubhuyante yah svayam nanubhuyate, 
tamatmanam veditaram viddhi buddhya susuksmaya. (214) 

213 & 214 . The Guru answered, "Rightly have you spoken, O learned 
one! You are indeed clever in your ability to discriminate. Through an 
extremely subtle intellect realise the Atman, the Knower, to be that by 
which all modifications like the ego, as well as their absence during deep 
sleep are perceived but which itself is not perceived " 

To those, who have been following the arguments so far and 
who have reflected sufficiently upon these ideas, one doubt can 
naturally come. When everything has been negated, then what is 
to be known? The Guru replies encouragingly, complimenting the 
sisya on his intelligent and reasonable doubt. He says that behind 
the 'naught' is the Knower knowing the 'nothingness'. 

When the mind and its various modifications, the ego and 
so on, have been totally negated, that which would then remain is 
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That, by which all other things are experienced by the ego during 
its existence. 

'When all the five kosas have been negated, what 
remains?' 'Nothing'. 'Right but who knows that there is nothing?' 
T. 'Who is this I?' 

It is this I-factor, the Subject, which the Teacher is trying to 
indicate. 'That by which you are able to experience the various 
emotions and thoughts of the mind and the intellect but which by 
Itself cannot be experienced. That is to be realised. That which you 
had never experienced while you were entertaining thoughts and 
feelings but because of which you had all your experiences, that 
is, in fact, your Self who knew them all. This is to be experienced 
and known.' 

Come to know that 'Knower' of everything, the 'principle of 
Knowledge' in whose presence all knowledges are rendered possible. 

'How should I know that?' Buddhya - through intellectual 
discrimination. "Can I know that with my intellect?" "Certainly", 
emphasises the Teacher. "How?" enquires the sisya. "With an 
intellect made very subtle, susuksmaya buddhya" is the confident 
and precise reply. 

With the gross intellect we see gross things. Grosser the 
intellect, grosser the vision. Our intellect at this moment is so gross, 
so full of sensuality, that we no more see a woman going along; 
we only see 'lust' moving on legs. When the mind is made a little 
subtle, you see 'beauty' going. A little more subtle and you see a 
'living being'. Make it as subtle as that of a philosopher's and you 
will see 'divinity' on the move. 

How do we make our intellect subtle? 'Subtle intellect' means 
that intellect which does not run headlong to crash into sense 
objects. That intellect which does not function under the pressure 
of its vasanas, the intellect which is fully redeemed from their 
deadening pressures, is a subtle intellect. Vasanas are removed 
through dedicated activity (niskama-karma). 
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With such a purified intellect we will be able to recognise 
that divine factor which remains when the five kosas have 
been transcended. 



tatsaksikam bhavettattadyadyadyenanubhuyate, 
kasyapyananubhutarthe saksitvam nopayujyate. (215) 

215. That which is witnessed by something else has the latter as its 
witness . When there is no entity to witness a thing , we cannot say that 
it has been witnessed at all 

The student might now think, 'All right then, I am the witness, 
that is, the Consciousness is the witness of everything that is 
happening.' 

So the Guru now clarifies the idea already expressed 
by him for fear that the subtle suggestions hinted at by him could 
be misconstrued by the not yet disciplined intellect of the student. 

We can say a thing is a witness only when it is experiencing 
something. But when there is no experience at all, the Atman 
cannot even be called a 'saksi'. A 'witness' is with reference 
to some definite sets of experiences. In the realm of world 
consciousness, when it is having the experience within and 
without. It can be called as a witness. Then it can be a witness 
of things happening. But when all the happenings are removed, 
there cannot be any witnesshood. The 'witness' Itself becomes 
the Reality. 

That which was a 'witness' while things were happening is 
Itself recognised as the pure nature of Truth Absolute. 

. -- 
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3WT ^RT: I 

3^T: *TT^kHc^llcHI ^ %cR: II R?\ II 

asau svasaksiko bhavo yatah svenanubhuyate, 

atah param svayam saksatpratyagatma na cetarah. (216) 

216. This Atman is a witness of Itself, for It is realised only by Itself 
Hence the Atman Itself is the supreme Brahman and nothing else . 

The Consciousness, the Atman, can only be said to be a Self witness 
(sva-saksl). We cannot say that It is a witness, save with reference 
to the parade of experiences within and without. 

As long as there is the world then someone can say that the 
sun is the illuminator of the world. But if the world itself is wiped 
out by some cosmic convulsion or collision, the sun can no longer 
be said to be the illuminator of the world, the world itself being 
not there to be illumined by the sun. 

Similarly, the Consciousness is a witness of all that happens 
at the body, mind and intellect levels. When the body, mind and 
intellect as equipments, are no more functioning, there can be 
neither inner nor outer experiences. Then the Self cannot be the 
saksl, what can It witness? All that can be said, is that It realises 
Itself (sva-saksl) 

This Atman Itself is the supreme Self. This Life in each one 
of us is the same Life everywhere in the whole universe. 

The realisation that 'the Self in me is the Self everywhere', 
is not a different process of Realisation. After experiencing the 
Self in me, I need not take up another sadhana to realise the 
Self everywhere. When I move towards the Self, the pluralistic 
phenomenal world of perceptions suddenly ends and where it ends, 
there is the experience of Consciousness alone, which is the witness 
of Itself. It is a peculiar experience unlike all other experiences. It 
can be had now - here, in this very body. 
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With the body, mind and intellect, we get experiences of 
things other than ourselves, within the web of subject-object 
relationships. Where the subject and the object have merged to 
become a homogenous one, a knowledge wherein there is no object 
for knowing other than the Self, there we have to admit that this 
Knowledge (jnana), knows Itself. Here the subject and the object 
have become one and the same. What is called the 'experience of 
Brahman' is 'becoming' Brahman. When a dreamer wakes up, he 
'becomes' the waker. Similarly, the limited individuality, at that 
moment, 'becomes' Brahman and so there is not even the role of 
a Self-witness (sva-saksi). 


cT ^ II II 

jagratsvapnasusuptisu sphutataram yo'sau samujjrmbhate 
pratyagrupataya sadahamahamityantah sphurannaikadha , 
nanakaravikarabhagina iman pasyannahandhlmukhan 
nityanandacidatmana sphurati tam viddhi svametam hrdi. (217) 

217. That which clearly manifests itself in the waking , dream and 
deep sleep states , That which is perceived inwardly in various 
forms by the mind as a series of unknown impressions of the ego , 
That which witnesses the ego , the intellect and so on, which are of 
different forms and modifications , That which is felt as Existence- 
Knowledge-Bliss Absolute , know this Atman within your heart , as your 
own Self 

'That' is to be realised in one's own heart. The nature of 'That' is 
being explained in this verse. 

The Atman is clearly manifest in the waking, dream and deep 
sleep states. That one, in whose presence all experiences, at all times 
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throughout life take place, is the Self in us. The Consciousness 
which illumines the objects of the world in my waking state, and the 
experiences within during my dream state, and also the absence of 
things during my deep sleep state is the Self in me. This Self which 
illumines the experiences in all three planes of Consciousness, is 
to be very clearly known and experienced. 

The subject illumines the objects outside. The subject can 
be recognised inside, in the deeper recesses of the personality, 
as the ever expressing T-I-T, the individuality. The T, (aham), is 
the factor by whose grace our experiences within and without are 
made possible. The one Reality illumining the various types of 
experiences at the various personality levels, and ever expressing 
Itself as T-I-I', deep within, is one's real nature which is to 
be realised. 

The diverse forms and their modifications are cognised 
through the intellect as the individual's knowledge. We say, 'I 
know', 'I experience' and so on. It is that Consciousness which is 
experiencing through the intellect, the various types of vicissitudes 
and their changes. When these differences of objects and their 
changes are transcended, this great Reality can be cognised in 
Itself, in Its pure nature as the Self in all. 

When I start a sincere enquiry into this great Reality, I am 
compelled by the very nature of the enquiry, to withdraw from 
all my perceptions, emotions and thoughts. What then remains is 
eternal, changeless Bliss. This Existence-Knowledge-Bliss Absolute 
(Sat-Cit-Ananda), is to be realised in one's own heart. 


cPJT 
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ghatodake bimbitamarkabimbam 
alokya mudho ravimeva manyate, 
tatha cidabhasamupadhisamstham 
bhrantyahamityeva jado'bhimanyate. (218) 

217. The fool, on seeing the reflection of the sun in the water in a jar , 
considers it to be the sun itself So too , the fool through delusion , identifies 
himself with the reflection of the Cit caught in the intellect and considers 
it to be the T - his own identity. 

Anyone who cries out, 'The sun has fallen into a bucket of water 
in the veranda' is indeed a fool. Those who consider themselves 
fallen into the PFT are equally foolish. In both cases it is only the 
reflection. The sun is reflected in the water, and Consciousness 
plays upon the thoughts in the mind. 

This 'reflection' of Reality upon the thoughts is 
called 'cidabhasa'. It is the Consciousness playing upon the 
thoughts and dancing to their rhythm, just as the reflected 
sun in the bucket dances when the waters are disturbed. I 
say, 'I am agitated', 'I am bad', T am good'. What is this 'I'? It 
is the cidabhasa, the 'reflected Consciousness' - this is the 
PFT, the Consciousness functioning through my BMI equipments. 

Once you understand that the sun is in the heavens, and 
then let the sun in the bucket be broken into a thousand pieces, 
you are not worried about the future existence of the sun. Only 
an insentient fool, who considers the reflected sun to be the real 
one, will worry about its safety when he actually 'sees' the sun in 
the bucket shattered into a thousand pieces. 

I was looking into a lake and admiring my charming form, 
when suddenly my reflection broke into pieces. Will I be foolish 
enough to weep and die, saying, 'I am broken?' I understand that 
it is my reflection only. If I have not forgotten myself, I can watch 
the reflection and enjoy whenever the waters are rippled by the 
breeze and my reflection consequently gets corrugated. I shall 
laugh at the ugliness of my reflection and still remain unaffected. 
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But if a fool has forgotten himself, and has identified himself with 
his own reflection, he will suffer when he directly perceives himself 
to be squeezed out of shape in the restless waters by some cruel 
breeze, created by an unmerciful and blind God. 

_ _ 


viz sra dfcmHH 

T^T W rWT II 


ghatam jalam tadgatamarkabimbam 
vihaya sarvam vininksyate'rkah, 
tatastha etattritayavabhasakah 
svayamprakaso vidusa yatha tatha. (219) 

219. The intelligent man leaves aside the jar, the water and the reflection 
of the sun in it and sees the self-luminous sun. So too , the wise realise 
the self-luminous Reality which illumines 'these three' and recognise it 
as independent of them all 1 . 

When we perceive the reflected sun in a jar of water, there are 
three things - the jar, the water in the jar and the reflection of 
the sun in it. As long as our attention is on the reflection, the real 
sun is not perceivable. In order to see the sun, we will have to lift 
our eyes high up from the jar, the water and the reflection. In the 
sun there is no jar, no water and no reflection. These three are 
symbolical examples to help us understand the play of the Self. 
This is called 'tatastha laksana'. You know the sun to be without 
the jar, the water and the reflection. If you are told, 'The house on 
which the crow is sitting is &ri Gopal's residence,' then every time 
you pass by, you don't look for the crow, do you? Once you know 
the house, the crow becomes dispensable. In this case, the crow is 
only a convenient, temporary, extraneous factor which helped in 

1 Swami Tapovana Maharaja used to say that these two verses, (218 & 
219), helped him a lot in his sadhana. 
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the first instance to distinguish Gopal's house from the array of all 
other houses. This method is called 'tatastha laksana' - the crow 
is no part of the house, but it helps us to distinguish a particular 
house, the crow is 'tatastha'. 

Once you know the sun, you will understand that it is the 
illuminator of the jar, the water and the reflection. Nobody need 
illumine the sun, it is self effulgent. It is its own light. In the light 
of the sun, all other things are illumined. 

Similarly, the wise man realises the Self. Apply the analogy 
subjectively to your own life and contemplate. Jar, the body; water, 
the thoughts; the reflected sun, the ego; the sun in the heavens, the 
supreme Reality, which illumines all these. 


^ m RlcMIclfaHiW 

fit Hfef y&WIHJ 

II 

deham dhiyam citpratibimbamevam 
visrjya buddhau nihitam guhayam, 
drastaramatmanamakhandabodham 
sarvaprakasam sadasadvilaksanam. (220) 

lc*W: I 

T^T II ^ II 

nityam vibhum sarvagatam susuksmam 
antarbahihsunyamananyamatmanah, 
vijhaya samyahnijarupametat 
puman vipapma virajo vimrtyuh. (221) 
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i<\M $dl33vT RHId qiRRIJ 
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T^RT WdTdWdH g§^l: II RRR II 

visoka anandaghano vipascit 
svayam kutascinna bibheti kascit, 
nanyo'sti pantha bhavabandhamukteh 
vina svatattvavagamam mumuksoh. (222) 

220, 221 & 222. So too, leaving aside the body, the intellect and the 
reflection ofCit in it, and realising in the cave of the intellect, the witness, 
the Self, which is Knowledge Absolute, which is the cause of everything, 
which is distinct from the gross and the subtle, which is eternal and 
omnipresent, all-pervading and supremely subtle, which is without exterior 
or interior, which is the one Self, by fully realising this, one becomes free 
from sin, blemish, death and grief and becomes the ocean of Bliss. Being 
illumined, he is not afraid of anyone. For him who seeks Liberation, there 
is no other path to break away from the bonds of transmigration than 
realising the Truth of his own Self 

The analogy given in the previous verse is elaborated in these three 
verses and exhaustively explained. As said above, the sun in the 
heavens can only be seen when one's attention is diverted from 
the pot, the water and the reflection of the sun in it. Similarly, 
in our subjective life, when the attention is turned away from the 
BMI we can realise Brahman, the Reality. 

Diverting the attention from the body, the intellect and 
the reflection of Cit in it, come to experience the supreme Reality, 
which is in the cave of the intellect. 'In the cave of the intellect' 
means, that which is not even the intellect but that which is the 
essence in the intellect. Therefore, the Self is that which is the 
intelligence in the intellect. 

What is to be seen in the cave of the intellect? Drastaram - the 
'Seer', not the 'seen'. The Seer without the 'objects seen', meaning, 
that one which illumines everything, which is your very own Self. 
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Atmanam - in your own Self. 

'What is Its nature?' This is exhaustively discussed now - 

1. Of infinite Knowledge (akhandabodham) - That, 
because of which, all other knowledges are possible is called 
pure Knowledge. This is the objectless Awareness. It is 
Knowledge which is unbroken (akhanda) not the knowledge 
of things, but the Knowledge which illumines all other 
knowledges. 

2. Ever effulgent (sarvaprakasam) - Illumining everything 
and also the absence of things. It ever Is, never is not. 

3. Neither has It form, nor is It formless (sat-asat-vilaksanam) - 

Neither gross nor subtle. It is beyond the form and the formless. 
It is the Knowing Principle of both the gross and the subtle, 
the knowledge of the gross and the subtle, of the form and 
the formless. The 'Knower' must be something other than the 
'known'. 

4. Eternal (nityam) - That which is changeless; not conditioned 
by time, space and causality 1 . 

5. All-pervading (sarvagatam) - Pervasiveness indicates subtlety. 
The Self pervades all and nothing pervades It. Hence, the 
epithet is following immediately. 

6. Subtler than the subtlest (susuksmam) - Subtlety is measured 
by pervasiveness, therefore, the term means, 'all-pervading'. 

7. Devoid of division within and without (antar-bahihsunya) 
- The supreme Reality is all-pervading and eternal and is 
one without a second. For such a divine Truth, how can there 
be a 'within' and a 'without'? Within and without of what? 
It is homogenously present everywhere, at all times, in all 
circumstances. 


1 desa-kala-vastu-aparicchinnah 
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8. Not different from yourself (ananyamatmanah) - It is not to 

be recognised as an object existing and functioning somewhere 
outside. It is not other than the Self. We have to identify 
ourselves with this supreme Reality. 

Having clearly understood this great Truth as one's own Self, 
one becomes rid of all mental agitations. When we understand a 
thing as we understand ourselves, there will be no trace of doubt 
about it in us. Even if hundreds of people were to come and tell 
me that I was Swami Govindananda will I ever have any doubt as 
to who I really am? Should such a thing happen, I would say there 
is definitely something wrong with them all. 

If many people say something contradictory about any other 
thing, I may have doubts about it but never can there be any doubt 
about myself. So firmly rooted must become the knowledge of the 
Self. This is not merely because the Teachers of the Upanisads say 
so but because 'I know It'. We must come to live It, every moment 
of our lives. 

Such a man of merit, who has known thus, gets rid of all his 
'sins' (papa). 'Sin' is the negative vasana which creates agitations 
in the mind. Such a man becomes taintless. Even the good vasanas 
should be got rid of. Vasanas, good and bad, both are taints in 
the personality. In Brahman, the Reality, even good vasanas are 
disturbances. From the standpoint of supreme Peace (Paramasanti), 
even merit (punya) is relatively bad, a 'sin' (papa). 

9. He becomes free from death (vimrtyuh) - Death means, 
'the principle of change'. His experiences are, thereafter, not 
through the body, mind and intellect. These equipments are 
constantly changing. Therefore, the experience gained through 
the BMI are not permanent. Every such experience must die. 
The Man of Realisation lives not upon these finite experiences. 
Hence, he is 'free from change'. 

When one has realised the Infinitude, he no more experiences 
the world through these equipments. So he has no experience of 
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finitude. He is free from all vasanas, negative and positive. He no 
more lives in the realm of the mind. Indeed, his experience is of 
the Infinite alone. 

10. Without any grief (visokah) - Never can any sorrow ever reach 
him. The body, the mind and the intellect are the three cancerous 
ulcers that pour forth the pus of sorrow into life. When these three 
are transcended, there can be no more agitations or disturbances. 
The pauseless calm and unbroken serenity of the pure Brahman, 
the Absolute, is no more affected by anything in life. 

Not only is there no pain, but there is a positive joy 
(anandaghana). A passive state of the no pain condition is not 
the state of spiritual realisation. In deep sleep, with a bottle of 
whisky, under chloroform or while swooning also there is no pain. 
In these cases, neither is there any pain, nor is there any lasting 
joy. But spiritual realisation is a state in which, not only are you 
not affected by the imperfections and sorrows of the BMI but 
you experience the Infinite as a homogenous mass of everlasting 
happiness (anandaghana). At the BMI level, experience of a 
homogenous mass of happiness is not possible. All experiences 
at our present level of Consciousness are because of some object. 
The pure Bliss (anandaghana), is objectless. The self illumined 
sage (vipascit) is he who has known all that is to be known, there 
is nothing more for him to know. He, thereafter, has no fear at all. 
At the BMI level, there will always be a fear for security, security 
of ideas and emotions, health and objects of attachment. A man, 
who has transcended the BMI level, has no fear whatsoever, at any 
time, at any place, under any situation 1 . 

Other than knowing the essential Reality which is the core of 
one's personality, there is no path 2 for Liberation from the bondage 
of becoming. There is no other way to get out of the entanglements 
of change. Those seekers who have a burning desire for Liberation, 

1 Brhadar any aka-up anisad - 3.8.8 

2 Taittinya-up anisad - 2.2 
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must try to know their real essential nature, through a direct and 
immediate experience. 


35RPIHJ 

m II ^ II 

brahmabhinnatvavijhanam bhavamoksasya karanam, 
yenadvitlyamanandam brahma sampadyate budhaih. (223) 

223. The cause for Liberation from transmigration is the realisation of 
one's identity with Brahman. By means of this, wise men attain Brahman , 
the one without a second , the Bliss Absolute. 

Theoretical book knowledge is called 'jnanam', but a full subjective 
experience is called direct knowledge, 'vijnanam'. It is not a 
mediate knowledge. It is an immediate knowledge. 

The personal experience of one's identity with Brahman, the 
experience that 'the Self in me is the Self everywhere', is the cause 
for Liberation from the phenomenon of becoming. The experience 
of the merger of the life in me with the universal Life alone can 
remove the bondage of transmigration. 

We, at present, have the knowledge (jnanam), that the life in 
us is the life manifesting everywhere. We know it from books. We 
have a vague intellectual appreciation of it, we can even convince 
others but personal experience (vijnanam) is not there. 

Brahman, the Life Spark in each one of us is one without a 
second and is of the nature of all Bliss. 

A man of discriminative intellect alone can realise his 
spiritual identity. A dreamer, only when he wakes up, can 
realise the non-dual, one without a second in him. 

Bliss in duality is known to us all. The bliss arising out 
of the enjoyment of objects other than us (sense pleasure) is 
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known to us all. But the bliss of Realisation is not because of 
any objects. It is Brahmananda, the very nature of Brahman. Wise 
men, experiencing this bliss of the Self, which is the Self present 
everywhere, transcend all possibilities of transmigration. 



brahmabhutastu samsrtyai vidvannavartate punah, 
vijhatavyamatah samyagbrahmabhinnatvamatmanah. (224) 

224. No more does one return to the world of transmigration after having 
become of the nature of Brahman. One must , therefore , strive to realise 
one's identity with Brahman. 

Brahma-bhutam is an idiom used in the Bhagavad-glta, 'One 
who has become of the nature of Brahman'. At present we are but 
'masses of matter' (bhutam). 

It is a like a river which flows into the ocean and there 
becomes the ocean itself. When an individual realises his 
identity with Brahman, the jlvahood (jlva-bhutam), becomes the 
Brahmanhood (Brahma-bhutam). Such an individual never returns 
to this world of births and deaths. He does not come back to live in 
the world of time, the world of change. Even if he does, he knows 
that they are all in him, not he in them. 1 

Therefore, this is to be personally experienced. One has to 
be established in the experience of Brahman. 

*-—-* 

II W II 

1 na tvaham tesu te mayl - Bhagavad-gtta-7 .12 
'I am not in them; they are in Me.' 
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satyam jhanamanantam brahma visuddham param svatahsiddham, 
nityanandaikarasam pratyagabhinnam nirantaram jayati. (225) 

225. Brahman is Existence-Knowledge Absolute, extremely pure, 
transcendental, self-existing, eternal, indivisible bliss, not essentially 
different from the individual jiva and with no differences within or 
without. It is ever victorious! 

Terms indicating Consciousness are given in this verse. They are 
repeated many times in the textbook. A correct knowledge of these 
terms helps one in meditation. 

1. Truth or Existence (satyam) - That which remains the same in the 
three periods of time - past, present and future - is called Truth. 

2. Knowledge (jnanam) - That Consciousness because of which 
all other knowledge is possible. This is 'Knowledge' itself, not 
knowledge of a thing. 

3. Endless (anantam) - Endless, because It is eternal and because It 
is the Truth. Also, endless because It is without any beginning, 
so It is absolute. 

4. Satyam-jnanam-anantam Brahma - This is the Upanisad 
definition of Truth - Truth-Knowledge-Absolute. That which 
is permanent and endless and functions in the intellect as the 
knowing principle is the supreme Reality. It serves only as one 
blazing Consciousness at all times. 

5. Extremely pure (visuddham) - Transcending all matter 
vestures. A thing is said to be 'pure' or 'dirt free' only when 
there is no other thing in it other than itself. In its subjective 
application the term comes to mean a person without vasanas. 

6. Transcendental (param) - It transcends the BMI. When the BMI 
is transcended, there is naturally no PFT, and hence no OET 
also. What remains is pure, infinite Consciousness alone, the 
one without a second. 
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7. Self-existing (svatah siddham) - No instrument is necessary 
to know It. It is known by Itself. It is self effulgent being the 
Knowledge in the light of which all other knowledge is possible. 
To know this Knowledge, no other knowledge is necessary. 

8. Essence of Bliss Absolute (nityanandaikarasam) - If asked 
about the nature of Brahman, all that one can say is. It is of 
the essence of bliss, not 'bliss'. The Essence of bliss transcends 
even bliss. The bliss (joy) arising out of sense contacts cannot 
be 'bliss' unless the enjoyer is conscious of it. This 'bliss' that 
we ordinarily experience in the midst of objects is not of one 
homogenous nature (ekarasa). It is of varying intensities. 
The bliss of Brahman is 'of one essence'. It is one continuous 
experience of unbroken, eternal Bliss. 

9. Not different from the individual soul (pratyakabhinnam) 

- Brahman is not anything other than the Self. It is the very 
Atman, the Self, ever-present in every one of us. 

10. Ever victorious (jayati) - It gloriously lives in the bosoms of 
all. It wins victories over all other layers of matter which must 
in their finitude, decay and perish. 
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d 4M<R-d 11 ^ II 

sadidam paramadvaitam svasmadanyasya vastuno'bhavat, 
na hyanyadasti kihcit samyak paramarthatattvabodhadasayam. (226) 

226. This absolute oneness alone is real since there is nothing other 
than the Self. Truly, there is no other independent entity in the state of 
Realisation of the supreme Truth. 

This Reality, which is of the nature of pure Knowledge, is supreme 
most and non-dual. There is, in It, no otherness. Distinctions such 
as the experiencer and the experienced are not possible in It. When 
you realise the higher plane of Consciousness, the lower planes 
and their objects are transcended. It is non-dual because It is one's 
own Self. In that moment, there is a total absence of all things 
save the Self. There is only one infinite Brahman. In the moment 
of Realisation, this suprememost essence is complete. Complete 
in Itself, with Itself, there is nothing other than It. 


ft 5 *! dHIVl MdldH^HIdJ 
mm McMfdtttaHMHKtaHji ii 

yadidam sakalam visvam nanarupam pratltamajhanat, 
tatsarvam brahmaiva pratyastasesabhavanadosam. (227) 

227. This entire universe which , because of ignorance, appears to be of infinite 
forms , is in fact, Brahman alone, which is free from all limitations of thought. 
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The world of plurality, with its manifold forms which we see 
all around, is perceived because of the non-apprehension of 
Brahman, the Reality. Due to the non-apprehension of Reality, 
all misapprehensions of the pluralistic phenomenal world 
have arisen. 

All that we see is Brahman and Brahman alone do we see 
everywhere as objects and things. When the evil of 'imagination' 
of the mind is destroyed, without an iota of it remaining to defile 
the Truth, then you shall realise that what you are perceiving is 
Brahman only. 


II RRt II 

mrtkaryabhuto'pi mrdo na bhinnah 
kumbho'sti sarvatra tu mrtsvarupat, 
na kumbharupam prthagasti kumbhah 
kuto mrsa kalpitanamamatrah. (228) 

228. Though a pot is a modification of clay, it is not any different from 
it. In essence, the pot is the same everywhere, so why call it a pot. It is 
merely a false and fancied name. 

Pots, made out of mud, though named differently, in essence, 
are all nothing but mud. A Ganga-pot, a milk-pot, a honey-pot 
or a water-pot they are all different names depending upon the 
usage of each pot, in essence, they are all mud only. Names are 
given to the various modifications but mud alone is the Truth in 
all mud-pots... 1 They have come out of mud, therefore, they are 
all nothing but mud in their true nature. 

1 vacarambhanam nama they am - Chandogya-upanisad - 6.1.4 
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Similarly, out of Brahman the world has come and, therefore, 
it cannot be anything other than Brahman. But at the same time, 
when we are dealing with the world, we forget that it is all 
Brahman. When we see the world of change we are apt to forget 
that it is the changeless Brahman everywhere. 

Whatever be its name, shape and form, a pot is nothing but 
mud. Similarly, the BMI and OET are all nothing but different 
names and forms playing in the same infinite Consciousness, from 
which they have risen. 


W II 

kenapi mrdbhinnataya svarupam 
ghatasya samdarsayitum na sakyate, 
ato ghatah kalpita eva mohat 
mrdeva satyarh paramarthabhutam. (229) 

229. No one can show by demonstration that the essence of 
a mud-pot is other than the mud. Therefore, the pot is merely imagined 
through delusion and the mud aspect alone is the enduring reality in 
the mud-pot. 

A mud-pot can never be proved as made up of anything else. 
A mud-pot is mud, whatever be its contents, the mud alone is the 
pot. The pot has no independent existence apart from the mud. So 
the pot is the 'imagination' of a form and a function in the mud. 
Similarly, the world has no independent existence from Brahman. 
Among mud-pots, the ultimate truth is mud alone and there is 
nothing other than mud. The pot is a superimposition on the mud. 
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sadbrahmakaryam sakalam sadeva 
tanmatrametanna tato'nyadasti, 
astlti yo vakti na tasya moho 
vinirgato nidritavatprajalpah. (230) 

230. So too , the entire universe , being the effect of the real Brahman , can 
be nothing other than It. It is of the essence of That and it cannot exist 
apart from That. Anyone who says it does , is still under delusion and 
twaddles like one in deep sleep. 

The effect that has arisen from the cause, the Existence (Sat), can 
only be the same Sat. The effect is nothing but the cause itself in 
another form. One pot may be called the Ganga-pot and another 
may be called a water-pot. The difference is in their usage, but in 
essence they are both nothing but mud. 

Similarly, in this world, one can be a saint and another a 
sinner. People may have varying degrees of goodness and badness 
but they are, in their real nature, divine, because they are all the 
effects of the one Brahman. 

If anyone insists that there is something other than Brahman, 
he is not to be blamed, since he is only crying in delusion. His 
vasanas have not yet left him completely. Any perception of 
plurality is on account of the vasanas. As long as vasanas exist, so 
long the mind functions and the mind can only perceive duality 
(dvaita bhavana). He, who says that there is some factor or factors 
other than Brahman, is only prattling meaninglessly. 

A man in dream seeing a dream tiger cries out in sleep. 
On waking up he himself understands that his shouting was but 
senseless drivelling. 
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Similarly, we, asleep to the supreme state, know only the 
body and its ego and all our experiences are 'meaningless prattling/ 
says the Man of Realisation (jnanl), Acarya Sankara. 





brahmaivedam visvamityeva vanl 
srauti brute'tharvanistha varistha , 
tasmadetadbrahmamatram hi visvam 
nadhisthanadbhinnata"ropitasya. (231) 

231. Truly , this entire universe is Brahman - this is the declaration 
of the Atharva-veda. Therefore , this universe is Brahman alone, for a 
superimposition has no existence independent of its substratum. 

'Brahman alone is this universe' (Brahma-eva-idam visvam) 

- This is the declaration we find in the Mundakopanisad 1 which 
belongs to the Atharva-veda. The entire world of names and forms 
we perceive is nothing but Brahman. 

Not only do we find by analogy that the effect is nothing but 
the cause in another form, but also, this conclusion is supported 
by the scriptures (Sruti). The Upanisads too, declare the same 
Truth. Therefore, Brahman alone is this world of plurality that is 
around us. 

The ultimate reality of a superimposition is its own 
substratum. The 'ghost' cannot be anything other than the post nor 
can the 'serpent' be different from the rope. While the delusion 
lasts, we are subject to the 'vision' of the superimposition and 
we suffer all the consequences thereof. When Realisation (bodha) 

1 Mundakopanisad - 2.2.11 
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dawns, we come to know that the substratum alone is real. Not only 
do we come to know the reality of the post but we also realise that 
the post had never undergone any change to become the 'ghost'. 
There was no modification ever in the post to create the vision of 
the ghost, it was only a projection of the mind, an illusion of the 
mind called 'vivarta'. 


I 

’terc Wg ^IcHHIHJI ^ II 

satyam yadi syajjagadetadatmano- 
'nantattvahanirnigamapramanata , 
asatyavaditvamaplsituh syat 
naitattrayam sadhu hitam mahatmanam. (232) 

232. If the universe as it is , is real , the Atman would not be infinite , the 
scriptures would be false , the Lord Himself would be guilty of having 
spoken an untruth. None of these three is considered either desirable or 
wholesome by the pure minded ones. 

If you say that the universe, the world as we see it, is real, there 
would be the following contradictions - 

(a) Loss of endlessness (anantattva-hani) - Brahman is said to 
be all-pervading and infinite. If the world as we see it is also 
real, it would then condition the Infinite, rendering It limited. 
The Atman will be limited and will no more be infinite. This 
is contradictory to the declarations of the Upanisads. 

(b) Falsification of scriptures (nigama-apramanata) - The 

scriptures declare that Brahman is Real and the world is unreal. 
If you say that the world is Real, the incontrovertibly true 
declarations of the scriptures would be falsified. 
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(c) The Lord becomes a liar (asatya-vadittvam-aplsituh) - The 

Lord is the revealer of the truths of the Upanisads. If the 
Upanisad declarations are false, so would be the Lord who 
revealed them. Bhagavan Sri Krsna, in the Gita , declares more 
than once that the world is just a projection and in fact has 
no reality. 

Wise men will not accept these terrible conclusions. 

(a) loss of the Atman's Infinitude, (b) falsification of scriptural 
declarations and (c) the Lord becoming a liar. None of the six 
schools of philosophy will accept them. So we have to conclude 
that the world is 'unreal'. 


Isvaro vastutattvajho na caham tesvavasthitah, 
na ca matsthani bhutanltyevameva vyaclklpat. (233) 

233. The Lord, who knows the secret of all things, has expressly supported 
this view in His words, "but I do not live in them ..." "nor do beings 
exist in Me". 

The Lord is one, who knows the play of plurality and its substratum. 
Brahman. In Brahman there is no world nor is Brahman available 
for direct perception in the world. He who knows both is the all 
knower, the Tsvara'. He knows that there is Brahman and He, in 
His infinite wisdom plays with the world of objects. Lord Sri Krsna 
in the Gita says, 1 "I do not live in them" meaning, I am not in the 
joys and sorrows of the BMI. "They are all in Me." 2 

1 na caham tesvavasthitah - Bhagavad-glta-9A - But I do not live in them. 

2 In the same verse it is declared, matsthani sarvabhutani 'All beings exist in 
Me.' - Bhagavad-glta 9-4. 
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Again, the Lord says, "Nothing is born out of Me." 1 They are 
all only apparently there, just as the ghost in the post. The world 
of plurality has only a relative existence. When you look at Truth 
through the BMI, the world of OET alone is perceived. When the 
BMI are transcended, pure Consciousness is experienced as full, 
both within and without. 


fol^dlsUcHHel^l 'I W II 

yadi satyam bhavedvisvam susuptavupalabhyatam, 
yannopalabhyate kihcidato'satsvapnavanmrsa. (234) 

234. If the universe were true, it would have been perceived even in the 
deep sleep state. Since it is not at all perceived, it must be, like dreams, 
false and unreal. 

Truth (satyam), is that which remains unchanged, in all the three 
periods of time. The pluralistic phenomenal world is perceptible as 
long as one is awake. Once the individual enters the bliss hall of deep 
sleep, the pluralistic world at once ends. On his waking up, it again 
manifests itself to him. That which remains at one time but not at 
another, can never be the Truth. Even when available for cognition 
during the waking state, it undergoes change. It never remains the 
same. Hence, the world is only as true as is a dream. Both are equally 
unreal - mere projections of a mind under delusion. 

--HHh-* 


3TcI : ^^iR-d 
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1 na ca matsthani bhutani 'Nor do beings exist in me.' - Bhagav ad-glt a- 9.5. 
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atah prthahnasti jagatparatmanah 
prthakpratltistu mrsa gunadivat, 
aropitasyasti kimarthavatta 
adhisthanamabhati tatha bhramena. (235) 

235. Therefore, the world does not exist independent of the supreme 
Self and like 'qualities' the notion of its separateness is false. Can a 
superimposition have any meaning apart from its own substratum? 
Through delusion, it is the substratum itself which appears like that. 

The world has no separate existence from the supreme Self. In case 
you see anything other than Brahman, it is false, like the 'properties' 
(gunas). The blueness in the summer sky and the horrible grin of the 
bony ghost in the post has no existence at all. The superimposition 
has no existence apart from its own substratum, which is seen to 
be of a different form because of the observer's delusion. The mind 
and the intellect have delusory misconceptions. Hence we see the 
phenomenal world. It has no existence apart from its 'substratum', 
the supreme Reality. Any perception of plurality is but a delusion 
of the mind. 


slite d-ds^d % ^fr&: I 
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bhrantasya yadyadbhramatah pratltam 
brahmaiva tattadrajatam hi suktih, 
idantaya brahma sadaiva rupyate 
tvaropitam brahmani namamatram. (236) 

236. Through error of judgement whatever a deluded man perceives can 
only be Brahman and Brahman alone. The silvery sheen perceived is 
nothing but a mother-of-pearl. Brahman is ever-present as 'this' universe 
and that which is superimposed on Brahman can only be a mere name. 
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A madman or a lunatic is he whose intellect is not functioning 
fully and properly. Man generally experiences the world alone 
which, really speaking, is nothing but Brahman. Whatever he 
experiences is Brahman alone. The bright reflecting silvery pieces 
on the seashore are nothing but bits of mother-of-pearl. Similarly, 
wherever one sees the pluralistic phenomenal world, it is nothing 
but Consciousness. 

Whatever you can point out as This', 'This', (idam-taya) as 
an object or as an emotion or as a thought, is nothing but Brahman 
playing in those forms. Brahman playing in conceivable and 
perceivable forms is the world we see around us. The name of a 
thing is because of its form. The names and forms are projected 
on Brahman. In the world that you see around yourself, if from 
any single object, you remove the name and form, what remains? 
'That' is the infinite Reality. 'That' is Brahman. 

Contemplate upon any object. The leaves fluttering in the 
breeze, the bird perched on the tree, anything; remove the name 
and form. 1 What remains is the Existence (Sat) that expresses as 
the existence of the thing, this is Peace-Auspiciousness-Beauty. 
(santam-sivam-sundaram). 


1 Thus in the Zen meditation exercises, the teacher advises the student, 
'meditate upon your face, as it was just before you were born/ 
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atah param brahma sadadvitlyam 
visuddhavijhanaghanam nirahjanam, 
prasantamadyantavihinamakriyam 
nirantaranandarasasvarupam. (237) 

*<ro hmH -^chiR-d n u 

nirastamayakrtasarvabhedam 
nityam sukham niskalamaprameyam, 
arupamavyaktamanakhyamavyayam 
jyotih svayam kihcididam cakasti. (238) 

237 & 238. Therefore, whatever is manifested is the supreme Brahman 
Itself- Real, non-dual, extremely pure, the essence of Knowledge Absolute, 
taintless, supremely peaceful, without beginning or end, beyond all activity, 
always of the nature of Bliss Absolute, transcending all diversities created 
by maya, eternal, the essence of joy, indivisible, immeasurable, formless, 
unmanifest, nameless, immutable and self effulgent. 

The world of objects that we see around is, in itself, by itself, nothing 
but Brahman, Brahman misrepresented by our misconception is 
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the world. In these two verses Sankara gives us twenty adjectival 

phrases which indicate Brahman. 

(1) Transcendental (para) - The illumining principle behind 
BMI, PFT, OET is the pure Self, the Consciousness, which is 
one without a second upon which the universe of names and 
forms is an illusory projection. Hence Brahman is indicated 
in philosophy of Vedanta as transcendental. 

(2) Real (Sat) - That which remains the same in all the three 
periods of time - past, present and future - is called 'Real'. 

(3) One without a second (advitlyam) - The one ultimate eternal 
Reality, without any otherness to limit or condition. It is the 
non-dual, the one without a second. 

(4) Extremely pure (visuddham) - A thing is said to be pure when 
there is nothing other than it, in it. It is non-dual and, therefore 
It is extremely pure, that is. It has no vasana, dirt in it. 

(5) Homogeneous mass of pure Knowledge (vijnana- 
ghanam) - Knowledge of things varies according to the 
things. This is the Knowledge because of which all other 
knowledges are possible. This is objectless knowledge. 
Knowledge Absolute. 

(6) Without any taint (niranjanam) - Vasanas are said to 
be the 'taints'; the Atman, the Self, is beyond all vasanas 
and so is taintless. 

(7) Supremely peaceful (prasantam) - There are no agitations in 
It because the mind and the intellect have been transcended. 
It is not a temporary cessation of thoughts as in deep sleep 
or when swooning. It is the realisation of That which is 
the witness of the very condition of peacefulness, hence 
supremely peaceful. 

(8) Devoid of beginning and end (adi-anta-vihlnam) - Eternal, 
immutable, changeless and limitless. That which is not 
conditioned by birth and death, no beginning, no end, no 
modification. 
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(9) Beyond activity (akriyam) - Because It is all-pervading. It 
cannot act; there is nothing other than It, for It to serve, no 
field for It to function in. Also, where there are no vasanas, 
there cannot be any desires and hence there is no activity in 
the all full Brahman. 

(10) Of the nature of eternal Bliss (nirantaranandarasa-svarupam) 

- It is not just happiness. Bliss is Its state, because when we 
are in that plane, we live beyond the tossings of the mind 
and intellect. Now this Bliss also is to be known. The man in 
samadhi rises above both his mind and intellect. 

(11) Transcending all diversities created by maya (nirasta-maya- 
krta-sarva-bhedam) - Maya means the non-apprehension of 
Reality. Maya created confusions are the diversities caused 
by maya, they together constitute the world of plurality. 
They are the sum total of our misapprehensions created by 
the non-apprehension of Reality. 

(12) Eternal (nityam) - That is eternal which is not conditioned by 
space, time or objects. It is that which is ever unconditioned 
by the three periods of time. 

(13) The essence of pleasure (sukham) - Not the pleasure 
emotion as such, but that which illumines all sentiments of 
joy and emotions of pleasure in us. 

(14) Without any parts (niskalam) - Unconditioned, limitless. 
That which is all-pervading and one without a second cannot 
have parts. 

(15) Immeasurable (aprameyam) - Incomparable. That which 
cannot be reached or known through any means of measure 
(prama), such as comparison or argument. How can we ever 
measure or compare the all-pervading, one without a second, 
infinite Reality? With what will we measure It? With what 
else will we compare It? 

(16) Formless (arupam) - An unconditioned eternal thing cannot 
have any form. It is limitless, hence there can be no form for It. 
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(17) Unmanifest (avyaktam) - That which cannot be sensed by 
the sense organs, felt by the mind or comprehended by the 
intellect is 'unmanifest'. 

(18) Nameless (anakhyam) - Since there is no form there can be 
no name to indicate It. Only that which has form and qualities 
can have a name to distinguish it from similar things. 

(19) Immutable, Irreducible (avyayam) - That which is eternal 
and changeless is immutable too. 

(20) Self lumionus or Self effulgent (jyoti-svayam) - To know 
That no other medium, no other light is necessary. It is 
the light of Consciousness by which the whole world is 
illumined. 

All these twenty terms are indicative of the Atman, the Self, 
which is ever-present in each one of us. These may be considered 
as twenty exercises in deep meditation for a developed sadhaka. 
None of them, in fact, defines Reality but each one of them suggests 
and all of them in their totality, directly point out the essential Self 
behind the mind and its agitations. 


cTfq ii w ii 

jhatrjheyajhanasunyamanantam nirvikalpakam, 
kevalakhandacinmatram param tattvam vidurbudhah. (239) 

239. Sages realise the supreme Truth in which there are no distinctions 
such as the knower, the knowledge and the known; which is infinite , 
transcendental and which is of the essence of Knowledge Absolute. 

Truth is beyond the triple factors of the knower, the knowledge 
and the known. When the individuality has ended there is no 
instrument of experience separate from the object of experience. As 
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long as the dream lasts, there is a dreamer experiencing the dream 
objects. The dreamer with the help of his equipments saw, heard, 
smelt, tasted and touched the dreamworld around. On waking 
up, not only does the dreamer become the waker, but the dream 
experiences too, become the waker, nay the dreamworld of objects 
also becomes the waker. 

Today, as an individual entity, the ego, I may recognise the 
world of plurality through my body, mind and intellect equipments. 
When I rise above them and spiritually wake up, I become fully 
awake to the Consciousness. Then I, my equipments of experience 
and my objects of experience can no longer be separate, but they 
all merge into the one supreme Consciousness. 

This awakening to the Consciousness is not a passing 
experience. Once it has been experienced, it is endless. It is beyond 
all doubts and imaginations. It is the unbroken experience of pure 
Consciousness (kevalam-akhandam-cinmatram). Wise men come 
to experience this supreme Essence in themselves as their very 
being. Experience of this great Truth is God-realisation. 


II II 

aheyamanupadeyam manovacamagocaram, 
aprameyamanadyantam brahma purnamaham mahah. (240) 

240. That which can neither be thrown away nor taken up, That which 
lies beyond the limits of mind and speech, which is immeasurable, which 
is without beginning and end, which is whole and one's own Self, which 
is of outshining glory - that is the Self 

Indicating this great Truth it is said, Tt can never be rejected 
(aheyam).' The five kosas can be rejected. After rejecting the 
five sheaths we come to a substratum which cannot at all be 
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rejected. That is the supreme Consciousness. Nor can it be taken 
up (anupadeyam). That which is not with you can be taken up by 
you. This great Truth is your very own Self which is already there. 
How can It be taken up, accepted, the very one who accepts being 
the essence accepted? 

The ultimate Reality is beyond the comprehension of 
the sense organs and the mind. It is not an object which can be 
experienced. It is the very subject which comprehends all objects. 
Also, It is immeasurable and incomparable. Measurements 
and comparisons are possible between two objects. The one without 
a beginning and an end, an infinite Reality, is one's own Self. 

In the previous verse the Teacher said that wise men 
alone realise this great Truth. In this verse he says that It is our 
own real nature. 
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3llMd'MNKc^4j 

WMMWd g§: II RV? II 

tattvam padabhyamabhidhiyamanayoh 
brahmatmanoh sodhitayoryadittham, 
srutya tayostattvamaslti samyak 
ekatvameva pratipadyate muhuh. (241) 


II W II 

aikyam tayorlaksitayorna vacyayoh 
nigadyate'nyonyaviruddhadharminoh, 
khadyotabhanvoriva rajabhrtyayoh 
kiipamburasyoh paramanumervoh. (242) 

241 & 242. If&ruti in her maxim 'That thou art', repeatedly establishes 
the identity of Brahman and jlva, indicated by the term 'That' (tat) and 
'thou' (tvam) respectively, then stripping these terms of their relative 
associations, their implied but not literal meanings are to be inculcated. 
For they are of contradictory attributes like the sun and the glow-worm, 
the king and the servant, the ocean and the well, mount Merit and 
the atom. 
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'tat' and 'tvam' are the two words in the famous maxim 
(mahavakya), of the Vedas, 'tat tvam asi', 'tat' means 'Brahman' 
and 'tvam' means 'Atman'. These two are one and the same (asi), 
is the meaning indicated by the Upanisads. When the mahavakya 
says, 'You are God', you the body can never be God. Neither can 
you the mind, nor can you the intellect ever be God. When all the 
five kosas are transcended, the divine Spark of Existence is to be 
known. In all the previous verses, the Atman, the Self, functioning 
in man has been explained. 

Brahman, the universal Consciousness, functioning in 
the physical body is called 'subjective Self' (adhyatma). This Atman 
functioning in you is the Self, present everywhere (Brahman). 
This is indicated by this mahavakya, this great declaration of 
the Upanisads. 

When the nature of the three bodies is investigated, we come 
to apprehend that there is a Consciousness which is illumining 
all our thoughts. That Consciousness in us is the Consciousness 
everywhere, is the meaning of the pregnant statement, 'tat tvam 
asi'. This declaration of the Upanisads again and again indicates 
the identity (ekattvam), of Atman and Brahman. 

According to the literal word meaning, the identity of man 
(tvam) and God (tat) is impossible. How can I, a limited mortal, 
finite, miserable creature be that infinite Sacchidananda? Between 
the two there is as much difference as there is between a lamb and 
an elephant. How can they be one and the same? 

The identity, of the Atman and Brahman is derived from the 
indicative meaning or the implied meaning 1 of the mahavakya. In 
the declaration, the identity is implied. It is trying to explain that 
the essential core in each one of us is one and the same, and that 
is God. God is all-pervading, and therefore, omnipresent. Thus, 
the Upanisad is trying to make us understand the oneness of the 


1 vakyartha - 'word meaning'; laksyartha - 'indicative meaning'. 


348 




'That Thou Art'- Explanation 


essence of the individual and the essence of the whole universe. 
The distinction between the two is obvious. Man is 'born', God is 
'unborn'. Man is 'growing', God is 'changeless'. Man is 'perishable', 
God is 'imperishable'. Man is 'mortal', God is 'immortal'. Man's 
knowledge is 'limited', God's knowledge is 'unlimited'. 

Hence the mahavakya does not declare the literal meaning 
but suggests the implied, the indicative meaning. The essence, 
the core, the very existence in us, is the substratum and vitality of 
the whole universe. The Reality behind the universe is the Reality 
behind each individual also. 

When from the universe the names and forms are removed 
and from the individual the five kosas are negated, what is left over 
in the outer and the inner world, is the one infinite Consciousness 
which has no such distinctions as outside or inside. 

To indicate this obvious distinction between man and 
God, four examples are given here by Acarya Sankara - 

(1) The glow-worm and the sun, (2) the servant and the king, 
(3) the well and the ocean and (4) the atom and the mount Meru. 

In these examples, the limited light of the glow-worm (jiva) 
and the unlimited light of the sun (Isvara); the ruled servant (jiva) 
and the ruler king (Isvara); the limited space of the well (jiva) and 
the unlimited expanse of the ocean (Isvara); the minute atom (jiva) 
and the gigantic Meru (Isvara) - between these, how can there be 
any identity? 
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tayorvirodho'yamupadhikalpito 
na vastavah kascidupadhiresah, 

Isasya mdyd mahadadikaranam 
jlvasya kdryam srnu pahcakosam. (243) 

243. The difference between them is only created by superimposition and 
is not real. The conditioning in the case of Isvara is maya or mahat and so 
on, and listen , the conditionings in the case of the jiva are the five sheaths. 

The difference between Isvara, the Lord, and jiva, the individual 
entity is indeed great. This is brought out clearly by the examples 
cited in the previous verse. On a close observation we find that 
the much talked about differences between them are all because of 
each one's conditionings, the upadhis, they do not exist in essence. 
The equipments are different and so the difference between them 
due to the equipments is only apparent. In Its essential nature. 
Brahman, the Supreme, has no equipments at all. It is one without 
a second. This Brahman or Reality expresses Itself as Isvara and 
jiva because of the difference in conditionings. When the great 
rsis of the Upanisads declared, 'That thou art', they did not mean 
that the expression of the divine Self in the various equipments 
is one and the same, but they only meant that the factor which 
is expressing through all conditionings is one and the same. The 
Supreme expresses through two different types of vehicles giving 
rise to two different types of expressions - Isvara and jiva. When 
the equipments of both are removed, that which expresses through 
both is experienced as one and the same. In fact, in reality there 
are no equipments at all. 

The supreme Reality functioning through maya is 
called Isvara or God. Masters of Vedanta call this equipment 
'maya', which is called 'mahat' in other schools of philosophy. 1 
When the supreme Reality functions through a set of five sheaths, 
there is an expression of a jiva, an individual entity. 

1 ibid, verse - 123 where mahat is explained as 'total intellect'. 


350 




'That Thou Art'- Explanation 


When these equipments - the maya or mahat and the five 
kosas 1 - are removed from God and man respectively, what remains 
is the one and the same ultimate Reality. 2 

In order to make us clearly understand this, the Upanisads 
explain It employing a set of terms and terminologies evolved 
by them. Consciousness functioning through an individual entity, 
microcosm (vyasti) is called the 'jiva' and that functioning through 
the totality, the whole cosmos, meaning macrocosm (samasti) 
(jagat) is called the 'Isvara' (See the table on page 352). 

The absolute Reality, which functions through the microcosm 
and the macrocosm, is one and the same. When the microcosm 
and the macrocosm are transcended, what remains is the supreme 
Reality. When the mind and the intellect are transcended, the jlva 
merges into Isvara. 

God or Isvara is the Reality functioning through the total 
vasanas. In Vedanta, the total vasanas are called 'maya'. 

Brahman, the Reality, functioning through my vasanas, 
thoughts and emotions ordered this physical body in my 
mother's womb and has appeared in an environment where 
alone it can find their fulfilment. After taking the physical 
body, it moves from environment to environment in order to 
exhaust it's most powerful vasanas. 

Any conscious act - physical, mental or intellectual - creates 
vasanas. A physical body is not necessary to create vasanas. 
Going back to the cause of thoughts or the first cause, is called 
'meditation'. Vasanas create the world and our transactions with 
the world around us create vasanas in us. 

Brahman functioning through the total vasanas is called 
God (Isvara) and functioning through individual vasanas is called 

1 ibid, verse - 125. 

2 we may in short say that God minus maya is Brahman and jiva minus the 
five sheaths is also Brahman. 
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Terms and Terminologies evolved by Upanisads 


MICROCOSM (VYASTI) 

MACROCOSM (SAMASTI) 

1. Represents an individual 
entity - jiva 

Represents the the entire 
world of plurality put together 
(totality), the cosmos - jagat 

2. The supreme 

Consciousness functioning 
through a given gross 
body is called 'Visva', and 
because It expresses itself 
in the waking condition. It 
is called the 'waker'. 

The supreme Conscious¬ 
ness functioning through 
the aggregate of all the gross 
bodies is called 'Virat'. This is 

the cosmic form of the waker. 

3. The supreme Conscious¬ 
ness, functioning through 
the individual subtle body 
is known as 'Taijasa'. It 
expresses Itself in the 
dream condition and so is 

called the 'dreamer'. 

The supreme Conscious¬ 
ness functioning through the 
aggregate of all subtle bodies 
(the total mind and intellect) 
is called 'Hiranyagarbha', 
the Creator. 

4. The supreme Consciousness 
functioning through the 
causal body, the vasanas 
(ignorance), the non¬ 
apprehension of Reality, 
the avidya is called 'Prajna'. 
It expresses Itself in the 
deep sleep condition and 
hence is called the 'sleeper'. 

The supreme Consciousness 
functioning through the 
aggregate of all causal bodies 
(the non-apprehension of 
Reality), the maya, is called 
Tsvara', the great Lord. 


the jiva. Hence when the individual vasanas are exhausted, the 
individual concept also ends, the microcosm gets annihilated, the 
jiva is no more. When jiva is annihilated there is no one to recognise 
the macrocosm and so the macrocosm also ends. Thus the oneness 
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of the jiva and Isvara, the individual ego and God, is realised. This 
is called God-realisation. 

'Maya' is termed differently by different philosophers. All 
of them agree that the cause for the whole universe is the dynamic 
Infinitude functioning through the total cause, but this total cause 
is denoted by various terms. The cause, for the individuality is the 
Consciousness functioning through the five sheaths or the three 
bodies or the three states. Brahman has no conditionings but jiva 
and Isvara are the two concepts arising when Brahman apparently 
functions through the illusory equipments. 1 

._ . 

% 


R qtr * Ofti I 
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etavupadhl parajlvayostayoh 
samyahnirase na paro na jlvah, 
rajyam narendrasya bhatasya khetakah 
tayorapohe na bhato na raja. (244) 

244. These two are superimpositions of Isvara and jiva , but when they 
are completely eliminated , there is neither Isvara nor jiva. When the 
kingdom of the king and the shield of the soldier are taken away , there 
can neither be a king nor a soldier. 

When electricity functions through a 1,000 candlepower bulb, 
its intensity of light is more than when it functions through a 
5 candlepower bulb where there is certainly less light. If the 
5 candlepower bulb is replaced by a 1,000 candlepower bulb, the 
light in both will be the same. When the bulbs are destroyed, the 

1 karyopadhirayam jlvah karanopadhirlsvarah 
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electricity becomes one and the same energy without its different 
light manifestations. 

Consciousness functioning through the limited equipment 
manifests as a limited individual, who is at all moments, suffering 
from the passions of his flesh, the agitations of his mind and 
the limitations of his intellect. Thus the jiva is a sorrowful, 
miserable creature, suffering more and more in his anxiety to 
fulfil himself. The same Consciousness functioning through 
the total equipments is the mighty presence in the entire 
cosmos and its Creator, God, is the substratum for and the 
sole sustainer of everything. 

"Now then," the Teacher says, "When I destroy the 5 
candlepower bulb with a stick and with the same stick when 
the 1,000 candlepower bulb is also broken, there is neither less light 
nor more light; there is no light at all. What remains is electricity." 
Similarly, when the equipments are removed from both, God 
and the individual, there is neither a Para, God nor a jiva, the 
individual. Then there is no distinction at all between the essence 
in God and the presence in the jiva. To the jiva, there is a world 
of plurality and to the world of plurality there is a Creator. This 
is acceptable to the intellect, very satisfying indeed but the pure 
Essence behind the world lies beyond the intellect. Therefore, the 
intellect is to be transcended. The intellect cannot be transcended 
unless the vasanas are exhausted. When an individual's vasanas 
are exhausted, he transcends the intellect and directly realises that 
he, the individual, is no more an individual. He has risen above 
the individuality, the ego (jiva-bhavana). When one has risen 
above one's sense of individuality, one has risen above the sense 
of totality, the God concept also. 

Sankara, faithful to his own style of discourse, gives an 
example here to illustrate the idea. When the kingdom of the 
king and the shield of the soldier are both taken away from 
them, then there can be neither a king nor a soldier. 
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The king is a king and the soldier is a soldier because of each 
one's position and status. An officially dismissed policeman and 
a politically relieved minister are both common citizens with no 
distinguishing powers or duties. 

Maya is the equipment of Isvara, God, and the five kosas 
are the equipments of the jiva, the ego. When these equipments 
are transcended, the essence behind both Isvara and jiva will 
be realised as the one infinite Reality. 

Then how are we to reject these limiting adjuncts that 
condition the Self and make It play as God and ego? This is 
explained in the following verse - 


?Tcf 

d’MIkRH: ^ II W II 

athata adesa iti srutih svayath 
nisedhati brahmani kalpitam dvayam, 
srutipramananugrhitabodhat 
tayornirasah karantya eva. (245) 

245. 'Now is the injunction' and so on. In these words the scriptures 
reject the imagined duality in Brahman. Supported by the authority of 
the scriptures one must certainly eliminate these two superimpositions 
by means of direct Realisation. 

In Brhadaranyaka-upanisad, the rsi starts, 'Now then, is the injunction, 
'not this', 'not this, 1 meaning, now, therefore, we are giving you the 
adesa - the injunction - for the experience of the Reality.' Thus the 

1 'athata adesah neti neti' - Brhadaranyaka-upanisad - 2.3.6 
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instructions continue and explain how the pluralistic phenomenal 
world or the equipments are to be transcended and negated. The 
Upanisad negates plurality which is the illusion of the mind, 
plurality is only the projection of the mind and intellect. Where 
the mind and the intellect do not function, there is no plurality. In 
deep sleep or swooning there is no plurality perceived at all. Sruti 
negates plurality as unreal and says that behind and beneath it, 
there is a vital absolute Reality which is to be experienced. One has 
to get out of this plurality in order to realise the Reality. 

How can one get out of it? The Sruti declaration alone is 
not sufficient. The knowledge gained as a result of scriptural 
information, confirmed by one's rational independent thinking 
can help one to negate this plurality. Whenever there is a bodily 
demand, think, 'I am not the mind', and so on. Thus by negating 
all the five kosas and experiencing the Self behind them all as 
one's own nature, the jivahood is transcended and the Supreme 
is realised. 


M ^ STc 4 

^l<A4oHUcN I 

II || 

nedam nedam kalpitatvanna satyam 
rajjau drstavyalavatsvapnavacca, 
ittham drsyam sadhuyuktya vyapohya 
jheyah pascadekabhavastayoryah. (246) 

246. 'Neither this (gross), nor this (subtle)' like the snake seen in'the 
rope and like dreams, are not real, being products of the imagination. 
By a perfect elimination of the objective world by reasoning, one must 
realise the oneness underlying the jlva and the Isvara. 
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'Not this, not this' 1 is the language of the Upanisads. I am not 
the body, the body is mine, I am not the mind, the mind is mine. 
Not only do the scriptures say so, but also rational thinking makes 
it clear that what is delusorily projected cannot be an actual fact. 
Had it been true, the world would have been available to me at all 
times. The body, mind and intellect are not always available. In 
deep sleep, I do not gain anything from them. Since they are not 
available, they cannot be the Truth. That which was not there in 
the past and will not be in the future but which is apparent only 
in the present is called an 'illusion'. 

Thus the conviction that the body, the mind and the intellect 
are not the Atman is held not just because the scriptures say so, 
but by right thinking it becomes amply clear that truly, they are 
not 'real', but are mere projections like the serpent in the rope or 
like dreams. 

The snake and rope example is an objective one and the 
example of the dream is a subjective one - the delusion outside 
and the delusion within. 

Thus, one who is a sadhu, a spiritual thinker, having 
eliminated the world within and without by rational thinking 
(yukti), will realise that 'I, who experienced the objects, emotions 
and thoughts through the body, mind and intellect, am the One, 
the substratum, the pure Consciousness.' 


cTT 


1 In the Brhadaranyaka-upanisad, this statement of twice repeated negation 
indicates that when maya the conditioning for Isvara and the five kosas the 
conditionings for the jiva, are both eliminated, what remains is Brahman. 
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tatastu tau laksanaya sulaksyau 
tayorakhandaikarasatvasiddhaye, 
ndlam jahatyd na tatha'jahatyd 
kintubhayarthatmikayaiva bhavyam. (247) 

247. Therefore, the two terms (Isvara and jlva), should be carefully 
considered through their indicative meanings in order to establish their 
absolute identity. Neither 'the method of total rejection', nor 'the method 
of complete retention' will suffice. One must reason by a combined 
process of both. 

You are you because of the Infinite functioning through your 
vasanas. God is God because of the Infinite functioning through the 
total vasanas. When you remove your equipments, there is neither 
a world for you nor a concept of God. Then alone will you come 
to understand that jlva and Isvara are one and the same. In order 
to realise that one is Brahman, the Reality, the intellect must be 
prepared by the study of the scriptures as well as by independent 
thinking and reflection. 

By an intellect which has been so prepared for this great 
flight, you must negate the body, the mind and the intellect and 
come to apprehend the Truth. 

In the profound declaration, 'That thou art', the implied 
meaning has to be ascertained and appreciated by an intellect 
which has already been prepared by the study of the scriptures. 
The word meaning, in itself, certainly sounds absurd. One should 
try to understand the implied meaning of the sacred words of the 
great rsis which burst forth from them in the white heat moments 
of their Experience Divine. 

If you dandle the words, they convey no meaning, they talk 
directly of an impossibility. Therefore, you have to go deeper, 
analyse ruthlessly and understand the secret sacred meaning 
behind them, in order to get into the very experience of the oneness, 
the experience of the common denominator in you and God, the 
'infinite eternal Truth'. 
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The suggestive meaning of a statement is generally 
appreciated in three ways. Suggestiveness is very often used in our 
day-to-day talks and discussion. When I say, 'My house is right 
on the sea' you understand that my house is on the seashore. The 
house is not on the water but is on the earth and is located nearest 
to the sea. Though I say, 'Right on the sea' you understand what I 
mean, by leaving the literal meaning of the term, 'right on the sea'. 
When you say, 'The house on which the crow is sitting is mine,' I 
understand the house without the crow. 

When I say, 'The red ran', you understand that the red horse 
ran because of your association with the racecourse. In this case 
we add something to the spoken words and arrive at an intelligent 
understanding. 

In the third case, we add something as well as remove 
something from the spoken words, in order to understand their 
implied meaning. 

The method of deriving the implied meaning of a statement 
is called 'laksana' in Sanskrit. The first, where we leave some 
aspects of the direct meaning in order to understand, is called 
'jahat-laksana'. The second where we add something to the 
actual words spoken and arrive at the indicated meaning is called 
'ajahat-laksana'. And the third is where we leave some aspects and 
add certain others to reach the indicative meaning, this is called 
' j ahaj aha-laksana'. 1 

The third method is useful in understanding the implied 
meaning of the mahavakya, 'That thou art'. When the equipments, 
the upadhis, of both 'That' and 'Thou' are removed, what remains 
is one and the same, the infinite Reality. 

When the intellect has been prepared by the study of the 
sastras and by correct thinking, when an individual has come to 
negate his identifications with the body, the mind and the intellect, 

1 The 'jaha-ajaha-laksana' is also called 'bhaga-tyaga laksana' by some Acaryas. 
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then he shall come to experience the pure Consciousness, which as 
the core of his personality expresses as the jlva and Itself expresses 
as Isvara when functioning through maya. 


*r %?ktt 

teT II II 

sa devadatto'yamitlha caikata 
viruddhadharmamsamapasya kathyate, 
yatha tatha tattvamasltivdkye 
viruddhadharmanubhayatra hitvd. (248) 

i 

II w II 

samlaksya cinmatrataya sadatmanoh 
akhandabhavah pariclyate budhaih, 
evam mahavakyasatena kathyate 
brahmatmanoraikyamakhandabhavah. (249) 

248 & 249. 'This is that Devadatta -just as in this sentence, the identity 
expressed is arrived at by eliminating contradictory portions, so too, 
it is in the statement, 'That thou art'. Men of Wisdom should give up 
contradictory elements on both sides and recognise the identity of Isvara 
and jlva, carefully noting that the essence of both is Knowledge Absolute. 
In such hundreds of scriptures, wise declare the oneness and the identity 
of Brahman and the jlva. 

When it is said, 'God - the infinite, the all-pervading, the blissful, 
the perfect - is you - the finite, the congested, the sorrowful, the 
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imperfect' - you will have to remove all these imperfections around 
you to understand this statement. The Spark of Consciousness 
that is behind the thoughts in you is the same Consciousness that 
is functioning through God. In order to make us understand this, 
an example is given. 

'This is that Devadatta' - 'That' and 'This' are the pronouns 
indicating two different things. If the pronoun 'that' indicates a 
thing far off, then 'this' indicates a thing which is relatively near. 
'That John is this man', when we say, we mean, 'that John' at a 
different period of time and existing in a different place and 'this 
man' seen right now, today, at the present time and place, are one 
and the same person. The time and the place have changed but the 
individual has remained the same. 

Here, we remove the contradictory conditionings (viruddha 
dharmah) and understand correctly that 'this' individual and 'that' 
individual are the same. 

When we say, 'Man is God', we do not mean that the size of 
man is the size of God or that the shape of man is the shape of God 
or that the imperfections of man are the imperfections of God. We 
only mean that in man there is a godly essence. 

Just as in the example, 'That Devadatta is this man', in the 'Tat 
tvam asi' declaration also when the contradictory conditionings 
are removed, what remains is the same infinite Self. 

Man is subject to birth, God is unborn; man is limited, God 
is unlimited; man is a perishable being, God is imperishable; man 
is mortal, God is immortal; remove all these qualities; then what 
remains is pure Consciousness. 

Wise men having understood the one essence both in man 
and God, say that the essential core in God is the essential core in 
man. Thus hundreds of great declarations indicate and glorify the 
great oneness of Brahman and Atman. 
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When I look out through the body I become conscious 
of objects. When I transcend the body, the world of objects is 
eliminated, when I transcend the mind, the emotions are eliminated 
and when I go beyond the intellect the thought disturbances 
are also eliminated. What remains in me at that time is only 
Consciousness. With that Consciousness when I look out without 
the body, the mind and the intellect, I see in the world no objects, 
no emotions and no thoughts because they were all interpretations 
of my BMI only. Where the equipments are removed, the objects 
that I perceive through the equipments are also removed. At that 
time, what I see is nothing but Consciousness within and without, 
everywhere. In this sense, the scriptures say that the Atman, the 
Self, in you is Brahman, the Reality behind the whole universe. 
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SP^T ST#! 

iM-c|| c HcWI 

RT% WHIcHM^^^II RH° II 

asthulamityetadasannirasya 
siddham svato vyomavadapratarkyam, 
ato mrsamatramidam pratltam 
jahlhi yansvatmataya grhitam, 
brahmahamityeva visuddhabuddhya 
viddhi svamatmanamakhandabodham. (250) 

250. Discarding the not-Self, in the light of the passages such as 'It 
is not gross and so on ', one realises the Self which is self established , 
unattached like the sky and beyond the pale of thought . So negate this 
illusory body which you perceive and have accepted as your own Self 
With a purified understanding that 'I am Brahman ', realise your own 
Self which is Knowledge Absolute. 

Whenever the Upanisad rsis want to indicate the Atman - this 
essential divine existence - to us, they cry out, 'Brahman is not 
gross, not short, not long and so on.' By saying that 'Brahman is 
not gross' all that is the not-Self is eliminated. That which is the 
not-Self is gross. Gross is that which is perceived. The world of 
objects is perceived by the sense organs, the world of emotions 
by the mind and the world of thoughts by the intellect. Since we 
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perceive them, they are all objects of our perception. The subject, 
the essential Reality, must be something other than an object. In 
such ways, the not-Self is negated by saying that the Atman is 
'not gross'. 

When the gross has been transcended, you come to 
apprehend the self established Atman, like space, which can 
never be described. The Atman is self existent. Its existence is not 
because of anything else. When the equipments are all negated, 
what remains is that because of which the equipments were able 
to experience. 

All that is perceived as 'this, this, this' - as objects, emotions 
and thoughts (idam-pratitam) - are mere illusions, things that 
do not really exist. Now you are holding on to them as your real 
nature. Holding on to things that are not really there is called 
delusion. Ergo leave, renounce, remove and destroy the false. This 
removal cannot be done easily. The identification has to be removed 
by the pure understanding (visuddha-buddhi) of one's real nature 
as pure Consciousness (Brahma-aham-iti). All these equipments 
are one's own play but their nature is not one's subjective nature. 

Such a direct and full understanding of one's real nature 
should not be a passing experience. It should be a constant 
knowledge (akhanda-bodham). At present, we have the constant 
knowledge that 'I am the body' or 'I am the intellect'. This constant 
knowledge that 'I am the body' (dehoham), should be replaced by 
the experience that 'I am the pure Consciousness' (Brahma-aham). 


d&cfMHd *i<lcH+IH< yc4j|^c||R«HHJ 

*TcT: q* *T 3TTc*TT ^ 

dfHHrdHW ^IkdHH^ mm II 

1 (mrnmatramevabhihatah) 
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mrtkaryam sakalam ghatadi satatam mrnmatramevahitam 
tadvatsajjanitam sadatmakamidam sanmatramevakhilam, 
yasmannasti satah param kimapi tatsatyam sa atma svayam 
tasmattattvamasi prasantamamalam brahmadvayam yatparam. (251) 

251. All modifications of mud such as the pot are accepted by the mind as 
real but are, in fact, mud alone. So too, the entire universe which comes 
from Brahman, is Brahman alone and nothing other than Brahman, the 
self existent Reality, one's very own Self. Thou art That, the serene, the 
pure, the supreme Brahman, the non-dual. 

All things made of mud, being the effects of mud, are nothing but 
mud. Mud in one form is a pot, in another form a jar and in yet 
another form a cup. Everything born out of mud is mud alone. 
Just as everything born out of gold is gold alone. Whatever be the 
names given to the objects, in essence, they are the material from 
which they are made. Equally so, all things that are born out of 
pure Consciousness (Sat) are, in essence, nothing but Sat. The 
whole universe, the subject object world in which we experience 
our joys and sorrows is, in essence, nothing but Consciousness. 
That alone is the Reality, the self existent Atman. Thou art that 
Reality alone. 


dfHMrdMW H*lkdHH<ri ^^11 W II 

nidrakalpitadesakalavisayajhatradi sarvam yatha 
mithya tadvadihapi jagrati jagatsvajhanakaryatvatah, 
yasmadevamidam sarlrakaranapranahamadyapyasat 
tasmattattvamasi prasantamamalam brahmadvayam 
yatparam. (252) 
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252. Just as the place, time, objects, knozver and so on, in a dream are 
unreal, so too, is the world we experience in our waking state, which is 
due to our own ignorance . Since the body, the organs, the pranas, the ego 
and so on, are unreal, thou art That, the serene, the pure, the supreme 
Brahman the non-dual. 

The time, space, objects and their knower, projected in a dream 
are all cognised as unreal when the dreamer reviews them after 
fully waking up. Similar is the case of the world of waking which 
is created by the ignorance of the Self. 

There can be no dream once you are awake. You dream 
when you do not know your waking condition. The moment you 
come to apprehend your waking condition, the dream ends. In the 
same way because of the ignorance of the Self, because we have 
no experience of the fourth, the higher plane of Consciousness, we 
regard the waking world as real. 

On waking up, the dreamer, the dreamworld, the dream 
equipments and the dream experiences are all unreal to the waker. 
So too, the waking world will be unreal if we look at it from a 
higher plane of Consciousness. Hence, the body, the equipments 
such as the mind, intellect, ego and citta, all of them are unreal. For 
when one realises the spiritual essence, none of these is available. 

Therefore, 'Thou art That', the serene, the pure, the supreme 
Brahman, the one without a second. 


^ to 1 iw 

srarc ii w .ii 

1 ^ (svapne nastam) 
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yatra bhrantya kalpitam tadviveke 
yattanmatram naiva tasmadvibhinnam, 
svapne naste svapnavisvam vicitram 
svasmadbhinnam kim nu drstam prabodhe. (253) 

253. That which is wrongly supposed to exist in something , is when the 
truth about it is known , recognised as nothing other than the 'substratum' 
and not at all different from it. The pluralistic dream universe appears 
and subsides in the dream itself On waking , does it appear as something 
different from one's own mind? 

A thing perceived in delusion, disappears on discrimination when 
its substratum is seen. The ghost in the post, the serpent in the rope, 
the silver in the shell, all disappear when the perceived things are 
approached discriminatingly and scientifically. Hasty observation 
may lead me to a wrong conclusion regarding a certain thing but 
when I think clearly and contemplate upon it, the thing disappears 
and I come to apprehend the truth of the thing. The post alone is 
the reality. Whatever other than the post is seen is delusion and 
has no existence at all. It is only a play of the mind. When the mind 
has been transcended, then no more is there a cause for any such 
delusion at any time whatsoever. 

When the dream has ended, the dreamworld also ends. 
Where discrimination (viveka) comes, there the delusion (bhranti) 
vanishes. Reality alone is then available for experience. On waking 
up the dream never appears as anything other than the waker's own 
mind. Similarly, in the world projected by your own unintelligent 
perceptions you may see things which are not there. But when 
you discriminate, the delusion ends and the illusory perceptions 
disappear. 

When the individual has experienced the Highest, how can 
there be any experience of the illusory pluralistic world perceived 
during the state of delusion? 



52. Aids to Meditation 
(254-266) 


m ZvFm ^MMIc^Pl II RHV II 

jatimtikulagotradur again 
namarupagunadosavarjitam, 
desakalavisayativarti yad 
brahma tattvamasi bhavayatmani. (254) 

254. That which has no caste , creed, family or lineage, which is without 
name and form, merit and demerit, which is beyond space, time and 
sense objects - 'That Brahman thou art' - meditate on this in your mind. 

From this verse onwards for ten verses, there are ideas to help the 
meditator at his seat of contemplation. You would do well to learn 
them by heart and employ them continuously for reflection and 
daily contemplation. 

"That Brahman thou art' - Keep this attitude constantly in 
your bosom. Understanding or knowing is the function of the 
intellect, while feeling is the function of the mind. Knowing Truth 
alone will never take you to Truth nor is feeling Truth sufficient to 
realise It. Knowing is developed through the study of the scriptures 
and feeling for God is increased by bhakti or devotion. 

Thus, knowledge and devotion are the methods and 
techniques by which the understanding of the Lord's nature and 
devotion for the Lord are enhanced. Neither of them, by itself, 
is capable of realising the Truth, because It is beyond the mind 
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and the intellect. But where the mind and the intellect merge, the 
instrument so forged is called the 'heart' in all scriptural literature. 

Just as understanding (jnana), is the function of the 
intellect and feeling (bhakti), is the function of the mind, contemplation 
(bhavana) is the function of the 'heart'. Since the heart is the 
combination of the mind and the intellect, its function too, must be a 
combination of the two. Therefore, contemplation is feeling fully what 
you have understood and understanding fully what you have felt. 
'Feelingful understanding' or 'Understandingly feeling' is bhavana or 
contemplation. 

Not merely understand the sacred text which any professor 
can, and not merely feel which any purblind man can, but within 
yourself try to feel what you have understood and to understand 
what your own strange feelings confirm. Thus contemplate. 
Constantly meditate in your own heart, 'That Brahman I am'. 
Contemplate steadily upon It. Any amount of study will not help 
you, come to apprehend It as your innermost Self. 'That Brahman 
art thou.' 

The Truth which is beyond caste, creed, family and 
lineage is Brahman. Whether an Indian or a foreigner, a 
Christian or a Muslim, a man or a woman, whether Brahmana, 
Ksatriya, Vaisya or Sudra, the Self is beyond all such distinctions. 

Brahman is beyond all names and forms, merits and demerits 
and consequently is not a substance. Brahman is that which is not 
conditioned by time, space or objects. 

This set of ten verses is an inspiring guide for meditation. 
While repeating them in your meditation, do not think that you 
are telling them to somebody else. You are only advising yourself. 
Your higher intellect is advising your own lower intellect. Keep 
this bhavana always as a holy and divine attitude in yourself. 

The burial ground is creeping towards you every moment. 
There is no time to waste on regretting your past or being anxious 
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for your future. Contemplate upon these ideas, from now onwards. 
Let your hands and legs function, but let a part of your mind 
steadily hold on to the idea of the divine essence in you. 


m ^leWIcMpI II W II 

yatparam sakalavagagocaram 
gocaram vimalabodhacaksusah, 
suddhacidghanamanadivastu yad 
brahma tattvamasi bhavayatmani. (255) 

255. The supreme Brahman which is beyond the expression of speech, 
which is only for the eye of 'pure illumination', which is pure mass of 
Consciousness, which is a beginningless entity - 'That Brahman thou 
art' - meditate on this in your mind. 

That which is beyond all speech (sakala-vak-agocaram) - In no 

language, by no method of expression can It ever be expressed. That 
which will never come within the embrace of any language, any 
word or any combination of words is the Reality. That great Truth 
cannot be thought of and hence cannot be expressed by speech. 

Yet It can be experienced by one with 'the eye of clear 
knowledge' (vimalabodhacaksusah). By the purified intellect 
alone, you will be able to perceive it. A purified intellect is an 
intellect which is not oscillating. Oscillations of the intellect are 
due to the vasanas. Therefore, one in whom the vasanas have 
been reduced, the subconscious and the unconscious have been 
eliminated, such an individual can bring his intellect into quietude 
and equipoise. With such a pure intellect, which has a subtle power 
of perception, the Atman can be perceived. It is not perceivable by 
any other instrument. 
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Pure mass of Consciousness (suddha-cit-ghanam) - It is not the 

consciousness of objects. It is pure Consciousness. It is without 
beginning. Everything that is born has a beginning. The world of 
plurality is born; therefore, it has a beginning. Brahman is that 
from which everything else is born, therefore, it is beginningless 
(anadi). That great Brahman thou art. Contemplate upon 
this Truth. 


r\ r\C r \ *\ r\ c\ 

*TTFTcT ^ 

m II ^ II 

sadbhirurmibhirayogi yogihrd 
bhavitam na karanairvibhavitam, 
buddhyavedyamanavadyamasti yad 
brahma tattvamasi bhavayatmani. (256) 

256. That which is untouched by the 'six waves of sorrow', which the 
yogi's heart meditates upon but which is not grasped by the sense organs , 
that which the intellect cannot know , which is unimpeachable - 'That 
Brahman thou art' - meditate on this in your mind. 

The six enemies (sad-urmi) 1 - They are the six sorrows common 
to all men which rise one above the other, like waves and toss 
man about on the waters of their tumultuous restlessness. They 
are - (1) hunger, (2) thirst, (3) revulsion for objects producing 
sorrow, (4) delusory fascination for pleasurable objects, (5) old 
age and (6) death. That which is not conquered by, which has no 
contact with (a-yogi) these six waves of sorrow in life, is the infinite 
Consciousness. 

1 sad - sixfold; urmi - waves, enemies 
ksutpipase sokamohau jaramrtyu urmivat tarahgavata uparyupari sambhavan- 
tltl ete sadurmaya iti kathyante. 
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Hunger and thirst, grief and delusion, decay and death 
these are the 'sixfold waves' of sorrow that irresistibly rise in 
every bosom, against which there is no known insurance in the 
material world of wealth and power, law and authority. 

Brahman, the Reality, is that which is not conditioned by, 
conquered by the above six waves of sorrow and is that which is 
constantly contemplated upon by the meditators (yogis). Yogis, 
who are not persecuted by these enemies, contemplate upon 
Brahman in their own hearts, with a quietened mind. The quiet 
mind gathers to itself a new power of perception with which the 
infinite Truth is perceived. 

That unimpeachable Truth which the intellect cannot know, 
'That Brahman thou art'. Contemplate upon this great Truth, 
Sankara repeatedly advises. 


yiPd+fcMd'rWIc+crllsro 

Ppsfic* HWTO ^ 
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bhrantikalpitajagatkalasrayam 
svasrayam ca sadasadvilaksanam, 
niskalam nirupamanavaddhi yad 
brahma tattvamasi bhavayatmani. (257) 

257. That which is the 'substratum' for the universe and its various 
aspects which are all due to delusion , which supports Itself which is 
other than the gross and the subtle , which has no parts and truly has no 
comparison 'That Brahman thou art' - meditate on this in your mind. 

The world of plurality is a mere projection of our delusion. All that 
we project must have a substratum upon which alone we can project 
our imaginations. If you see a snake in your delusion there must 
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be a rope to hold your projection; without a substratum a delusion 
can never be. The substratum for the world of plurality is Brahman 
alone. It serves as the changeless substratum for the entire world 
of change projected by us because of our lack of discrimination. 
At the same time. It ever is Its own substratum. 

Gross things are perceived by the sense organs and subtle 
things by the mind and the intellect. Atman, the Self, is neither 
perceived by the sense organs nor by the mind and intellect. Hence 
It is neither gross nor subtle. It is the Consciousness by which one 
becomes aware of things, gross and subtle. 

Consciousness is the subject which illumines both the gross 
and the subtle experiences of all creatures. It is without any parts. 
It is the one, all-pervading, homogenous entity. 

Incomparable (nirupamana) - All objects of comparison are absent 
in the Self because no objects, emotions or thoughts exist in It. Hence 
It is incomparable. That Brahman thou art. Contemplate upon this 
great Truth within yourself - with true anxiety, Sankara hastens us. 


m dreWfa II RV II 

janmavrddhiparinatyapaksaya- 
vyadhinasanavihlnamavyayam, 
visvasrstyavavighdtakdranam 
brahma tattvamasi bhavayatmani. (258) 

258. That which is changeless and so free from birth, growth, development, 
waste, disease and death; which is indestructible and the cause for the 
creation, maintenance and dissolution of the universe - 'That Brahman 
thou art' - meditate on this in your mind . 
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Every organism must go through these six modifications - birth, 
growth, change, decay, disease and death. Every modification is a 
source of pain. Brahman, the Atman, is without any modifications. 
That which is subject to the above modifications is called 
changeable, variable or mutable. 

In Brahman, the Reality, none of these changes takes place. 
Therefore, It is 'avyaya', 1 immutable. Mutation can take place only 
by these six processes. 

The world that we see around us heaves under three 
movements - creation, maintenance and dissolution. 2 Brahman, 
the Reality, is the cause for all these three. 3 

That Brahman thou art. Contemplate upon this Truth as your 
own Self, urges Sankara. 



m II W II 

astabhedamanapastalaksanam 
nistarahgajalarasiniscalam, 
nityamuktamavibhaktamurti yad 
brahma tattvamasi bhavayatmani. (259) 

259. That which is free from all distinctions , which is never of the nature 
of non-existence, which is calm like an ocean without waves , which is 
ever free and is of indivisible form - 'That Brahman thou art' - meditate 
on this in your mind. 

1 na vyetityavyayam svato va parato va nasarahitam nityam 

2 Rise and Fall of Man - Kindle Life. 

3 yato va imani bhutani jayante, yena jatani jlvanti, yatprayantyabhisamvisanti 

- Taittiriya-upanisad - 3.1.1 
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Set (asta) - differences or distinctions (bheda) - 'All differences 
set' - asta-bheda. All differences of plurality are completely at rest 
in the Self. When everything is 'set', the nature of the Self is still 
'unset' in all Its shining effulgence. That which never decays, that 
which is never non-existent, are the suggestions of the eloquent 
term used by the philosopher-poet, Sankara. When the BMI are 
transcended, when the OET are no more perceived, then what is 
left over is the Consciousness which illumined the OET when they 
were in delusion experienced by the illusory PFT. 

That experience of the Divine is indicated by an ordinary 
example. Watch the heaving bosom of the sea. Then imagine that, 
as though, by the wave of a magic wand, all the waves have frozen 
suddenly. The student's mind halts... he is pushed into a voiceless 
state of awe-ful joy and inexplicable peace. Try. 

When you see the undulating waves of the ocean, your 
mind too moves with them. Imagine then, that the rising wave 
has suddenly frozen and the wave behind it too, has come to an 
immediate halt. If you can imagine this, you will come to experience 
a peculiar peace and silence. Just as the waveless sea is without 
any movement, so too, is the ever free, individual form of the one, 
infinite, homogenous mass of motionlessness. Constantly away 
from the sorrows of the world, ever liberated from the thralldom 
of BMI - 'That Brahman thou art'. 


ekameva sadanekakaranam 
karanantaranirasakaranam, 
karyakaranavilaksanam svayam 
brahma tattvamasi bhavayatmani. (260) 
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260. That which, even though It is one existence, is the cause for the 
many, which refutes all other causes but Itself is without cause, which 
is distinct from cause and effect and is independent - 'That Brahman 
thou art' - meditate on this in your mind. 

Consciousness, though uniformly one, is the cause for the entire 
pluralistic phenomenal world of the BMI, PFT and OET. It alone is 
the material, the efficient and the instrumental cause for the universe. 
The pluralistic world is our own projection which has sprung from 
our delusion. The substratum for this delusion is the Consciousness 
without which the delusion itself would have been impossible. 
Since, because of the Consciousness, the world has been possible. 
Consciousness alone is the cause for the universe of happenings. 

It is Its own substratum; It is Its own cause; It is the uncaused 
cause for the entire pluralistic world. With reference to the world. 
Consciousness is the cause. By Itself, It is something other than 
both cause and effect. Cause and effect are concepts of the intellect. 
The Atman is beyond the intellect. In this respect, it can also be 
said that where the effect is the world of plurality, its cause is the 
non-apprehension of Reality, that is maya. 

Consciousness is beyond maya, the cause, and its effects. 
That Brahman thou art' - contemplate upon this great causeless 
cause as your own Self. 



q^l 
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nirvikalpakamanalpamaksaram 
yatksaraksaravilaksanam param, 
nityamavyayasukham nirahjanam 
brahma tattvamasi bhavayatmani. (261) 
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261. That which is free from may a, which is infinite and indestructible, 
which is other than the world of change, which is supreme and eternal, 
which is permanent and indivisible bliss, untainted - 'That Brahman 
thou art ' - meditate on this in your mind. 

That which is not made of maya (nirvikalpakam) - Beyond all 
agitations of the mind and the intellect which are created by 
the vasanas; that is, the Self is behind the vasanas but Itself is 
uncontaminated, immaculate. 

Infinite (analpam) - 'Alpam' means finite, limited, 'analpam', 
therefore, means, infinite, unconditioned. In Chandogya-upanisad 
the rsi defines the Infinite (yo vai bhuma), 'That which is Infinite 
(bhuma) is eternal'; (yad-alpam tat mrtam) 'Whatever is finite 
(alpam) is mortal.' 

Reducible, changeable (ksara) - The world of plurality which is 
in a state of constant flux. 

The changeless (aksara) - Refers to maya. That which is other than 
(vilaksanam), both ksara and aksara, is the Consciousness with 
which the changing and the changeless are illumined. 

Undying Bliss (nitya-avyaya-sukham) - Not the joy of sense 
objects which are fleeting and variable in their intensity. This is 
the supreme, permanent Bliss experienced on transcending the 
mind-intellect equipment. The Upanisad seers are only employing 
the term to give us, who live in the mental arena, some measure of 
what the experience is when the mind is transcended. Literally, it 
is not Bliss in the sense we now understand it to be. 

Taintless (niranjanam) - Without the imperfections of tamas, 
means, beyond the vasanas, beyond the great delusory power 
of maya. 

'That Brahman thou art' - thus assert yourself and realise It 
in a direct experience in your own life. 
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m cTf^Tm HI'WIcMPl II ^ II 

yadvibhati sadanekadha bhrama - 
nnamarupagunavikriyatmana, 
hemavatsvayamavikriyam sada 
brahma tattvamasi bhavayatmani. (262) 

262. That one Reality , which appears variously because of delusion - 
though Itself always unchanged - and assumes names and forms, qualities 
and changes , like gold through all its modifications - 'That Brahman 
thou art' - meditate on this in your mind. 

The supreme Reality though one, appears as many. This is due 
to the delusion of the perceiver. Such a trick of the mind is called 
'illusion' (bhrama). 

The multiplicity that we see around us is only in the form of 
names, forms, qualities and activities. If you look at the world by 
removing these four, what you would see is nothing but Brahman. 
Such a subtle perception is required to discover the true essence 
in the life around us. 

Ordinarily, we do not perceive the objects; we only look at 
them. At best, we only see what is projected by our minds. We 
fail to perceive the Truth. Through an alert spiritual perception 
alone is Truth revealed to us and not by seeing what is but 
an illusion. 1 

When we look at an object we do so through our outer 
instruments of sense organs and inner instruments of the mind 
and intellect. 

1 pasyannpi ca na pasyati mudhah - Bhaja Govindam-IA - though 'seeing', the 
fool is not 'perceiving'. 
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They can report to us only the sense stimuli and the feelings 
and thoughts. Altogether, they may give us the name, form, nature, 
function, qualifying properties of things and their relationships. 1 

Thus, when we look at a flower, we only see it, we never 
perceive it. 'Ah! Ah! This is a wonderful flower! It is called..., it is 
in... colour, it has a fragrance like..., I saw it first in the Fiji Islands. 
There of course, it was much bigger. This is a smaller variety' and 
so on. Now, what have you 'seen'? You have not seen this flower, 
you have seen that flower, in that environment - a flower called 
by that name, with those properties, shape, smell, colour and so 
on. All these you have seen projected on this flower. Similarly, 
this world is nothing to most of us, but so many names and forms. 

Names, forms, qualities and activities are all the blabberings of 
the mind. Therefore, mindless seeing is perception of Truth, mindful 
perception of Truth is the world. So then, if we were to perceive 
the world outside without any attempt at verbalisation, without 
any blabberings of the mind, what we would see is Brahman alone. 

Like gold (hemavat) - Gold does not want to be on your neck or 
to clasp your hand or to cling to your finger. It is you who mould 
it into various shapes, use it for various purposes and thereafter 
call it by various names. Name, form, property and activity are all 
projected on to gold, and we 'see' the world of ornaments, oblivious 
of the fact that they are all nothing but gold. Similarly, the world is 
nothing but Brahman. Understand that Brahman to be your own Self. 

*--* 


m II ^ II 


1 nama rupa guna kriya visesa sambandhah - these together constitute the 
world perceived. 
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yaccakastyanaparam paratparam 
pratyagekarasamatmalaksanam, 
satyacitsukhamanantamavyayam 
brahma tattvamasi bhdvayatmani. (263) 

263. That beyond which there is nothing , which is above maya which is 
superior to its effects - the universe - which is the innermost subjective 
Self which is of one essence , which is continuous Existence-Knowledge- 
-Bliss , which is infinite and immutable - 'That Brahman thou art' - 
meditate on this in your mind. 

'Anaparam' is an expressive term used in the Chandogya-upanisad. 
It means, 'There is nothing other than It'. 1 

The most supreme (paratpara) - 'Para' means Supreme. Supreme 
here means, subtle. Subtle is used to denote the 'cause', the 'effect' 
being gross. So 'para' means the cause for all effects. The effect is 
the world, the BMI, PFT and OET, which are caused by the vasanas. 
So para, the cause, is maya. Therefore, paratpara is that which is 
the 'cause' for maya. That whose manifestation is Isvara Himself. 
That supreme Reality beyond which there is nothing and that 
which is the cause for the very cause of the whole universe. Thus 
the Self is defined as 'beyond-the-beyond'. 

Within (pratyag) - It means subjective, that which lies in the depth 
of the personality, ever functioning from behind the very mind. 

Of one essence (ekarasa) - It's essence does not change; permanent 
is the infinite nature of the blissful Self. 

Continuous Existence-Knowledge-Bliss (Sat-Citsukham- 
anantam) - The Self is indicated in the Upanisads as Existence 
(Sat), pure Knowledge (Cit), and Bliss (Sukham), which is endless, 
infinite (anantam). 

1 anaparam - tadetad brahmapurvam - Chandogya-upanisad 
na vidyate param karyam yasya - anaparam 
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Undecaying (avyayam) - There is no decay for this bliss of Brahman. 

All these terms are as many arrow marks pointing the 
direction of our attention in meditation towards the Supreme; they 
are not 'definitions' of Truth. They are only guideposts enroute to 
Truth, to help the human mind reach It. 

'This Reality thou art'. These ten verses are a great help to 
meditation. All serious students of Vedanta make them their own 
and grow in their meditation. 



I 

in drclpwwi W&m II II 

uktamarthamimamatmani svayam 
bhavayet prathitayuktibhirdhiya, 
samsayadirahitam karambuvat 
tena tattvanigamo bhavisyati. (264) 

264. One must meditate with the intellect in one's heart on the 
Truth indicated above by means of scriptural arguments. By these 
means, one will realise Truth without any doubts and the like, just 
like water in the hollow of one's hand. 

The deeper significance of what has been declared earlier in the 
set of meditative verses is to be contemplated upon in the heart. 
'Thoughtfully feel' within yourself to experience it, with an intellect 
that has been trained to argue and discuss in the line of the great 
scriptures. Hence the term, 'recognised arguments' (prathita- 
yuktibhih) has been used here. 

Every science has its own technique of analysis and a 
student of that science alone knows how to analyse the theme. 
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A doctor knows the technique of analysing the symptoms and 
diagnosing the disease. Similarly, at the beginning of his career, 
a lawyer will have to practise with other proficient lawyers 
and achieve mastery over thinking in line with the existing 
laws of the land. In all professions, there is a way of thinking. 
The intellect that has been trained in the technology of logical 
thinking in the science of Reality alone can come to experience 
this Truth without a trace of doubt. Just as, if one is holding a 
spoonful of water in the hollow of one's palm one can have no 
possible doubt about it. 

"By such a direct experience, reach the state of Realisation 
of the Self, which is beyond all doubts and despairs," says 
Acarya Sankara. 


ftfTFJ ^ I 

mi HloHM *1% T^RTT 
fWR II 

svabodhamatram parisuddhatattvam 
vijhaya sanghe nrpavacca sainye, 
tadasrayah svatmani sarvada sthito 
vildpaya brahmani visvajatam. (265) 

265. In this cause-effect bundle, realising Knowledge Absolute free 
from ignorance and its effects, like the king in an army, resting in that 
Knowledge, ever established in your own Self, merge the universe into 
Brahman. 

Brahman is pure Consciousness; not the consciousness of things 
but objectless Awareness (bodha-matram). 1 It is to be realised 


sva - atmanam; bodhamatram - sarvavabhasakajnanamatram drsyasamband- 
harahitam 
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as pure objectless Awareness in this assemblage of not-Self, the 
cause-effect bundle, 1 the body. 

The king in any state is well protected and every soldier 
draws his inspiration from his king. Everyone does his allotted duty 
because of the king. Similarly, the Atman, though Itself not doing 
anything. It lends Its sentiency to the insentient matter-layers, gets 
into their midst and is ever established in them. 

When you move away from the apparent functions and 
the consequent agitations of the BMI created in the field of OET, 
then in the sequestered quietude of meditation you will move 
towards It. Take It as your shelter (asraya). Move under the shelter 
of the Divine. Be ever established in It. Merge all the pluralistic 
experiences born out of this world into Brahman, just as the 
dreamer and the dream experiences born out of the dream all 
merge into the waker. 


cKIcHHI 

II ^ II 

buddhau guhayam sadasadvilaksanam 
brahmasti satyam paramadvitlyam, 
tadatmana yo'tra vasedguhayam 
punarna tasydngaguhdpravesah. (266) 

266. In the cave of the intellect is Brahman, other than the gross and the 
subtle , Existence , Supreme and non-dual. He no more enters the mother's 
womb who dwells in this cave as Brahman. 

In the very opening verse of Vivekacudamani, three stages were 
explained for Self-realisation. 

1 sanghe - sarlrendriyapranahankara - rupakaryakarana sanghate 
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1. Discrimination between the Self and the not-Self. (atma-anatma- 
vivecanam). 

2. Subjective experience of the Self within (sva-anubhava). 

3. Getting established in the oneness of Brahman and Atman 
(brahmatmana-samsthitih). 

Of these the first - the discrimination between Atman 
and anatman - is over. From this verse onwards, the subjective 
experience is being indicated. 

In the cave of the intellect is the 'heart' and in the 'heart' 
the Atman is apprehended. The idea of being in an atmosphere of 
love, when an individual starts thinking regularly, he will arrive 
at the experience of the Atman. This Self which is in the cave of 
the heart is something other than the subtle and the gross. It is 
the supreme Brahman and is non-dual. He who enters this 'cave' 
through meditation and comes to apprehend that he himself is the 
pure Consciousness, to him there is no re-entry into a fresh body. 
'Cave of the body' (guha), means the womb of the mother, that is, 
he will have no more births. 

At present, we are caught up in the 'cave of the body'. Once 
you are engaged with Brahman, there are no more engagements 
with the flesh. 

As a result of your sadhana and courtship, the engagement 
is announced. Thereafter, there are no more births, since there are 
no residual vasanas to conjure up a fit body and environment for 
them to play out. 
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lira ck-^-in ^ra^rat *mraTSdiR<m 
^raf tflrhM^fakl fST raspr I 

M^^MISScirra PldUdl *7TWn 

dkldldldd qg^ll II 

jhdte vastunyapi balavatl vasana'nadiresa 
kartd bhoktapyahamiti drdha ya'sya samsarahetuh 
pratyagdrstya"tmani nivasata sapaneya prayatnanmuktim 
prahustadiha munayo vasandtdnavam yat. (267) 

267. Even after the realisation of Truth, there remains a powerful 
beginningless , deep impression that one is the doer and the enjoyer, 
which is the cause for rebirth. By living in a subjective state of steady 
identification with the Self it has to be conscientiously removed. That 
which is the annihilation of the vasanas, here and now , is called Liberation 
by the sages. 

Sankara is trying to define what Liberation (mukti), is. The sudden 
change of metre in the poetry is to arrest the attention of the 
student. The Teacher enters the realms of ecstasy and dances to 
the heavenly rhythm set in his own depths. 

Even if, as student, through the study of the sastras, one 
has known that there is a Reality, one will not be able to live the 
dictates of the scriptures because of the pressure of the vasanas. 
Lust, anger, likes, dislikes and so on, will not easily leave one just 
because one has book knowledge of the Reality. 

By studying the sastras and learning to argue, you may 
have a very good opinion of yourself, but the people around 
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you will understand you exactly as you are. The vasanas are 
very powerful. Even though you have studied the sastras, 
you will not be able to express the perfection that you know 
yourself to be. It will always be sullied by the stink of your 
vasanas. As a result, the identification with the mind and the 
intellect will continue, and the attitudes of doership (kartrttvam), 
and enjoyership (bhoktrttvam), will maintain themselves in 
your bosom. Identification with the mind will give rise to a 
sense of enjoyership and with the intellect to a sense of 
doership. These two put together constitute the jlva the PFT, 
the individuality. This vanity of agency and enjoyership is 
the essence of the ego. The ego is thus the final manifestation of 
the subtle and powerful vasanas in each personality. 

The feeling that I am the not-Self, I am the PFT, I am the ego, 
is the cause for all samsara and its transmigrations. Birth and death 
are for the ego. It is the ego which goes from one body to another. 

Thus, even though one has studied the sastras, there will be 
transmigration because of the play of powerful vasanas. 

The subjective state (pratyak-drstya) - Tratyak' means subjective, 
inner. At this moment our entire attention is dissipated by the 
endless varieties of objects, emotions and thoughts. We are 
extroverts. So 'introvertedness' is the state of complete withdrawal 
from the BMI and the OET and turning the mind towards that great 
Reality. In order to turn inwards towards the Atman, we must 
make an effort and learn to give up the T do' mentality. Nobody 
can help us do it. Each one must struggle for himself. Getting rid of 
the idea T do' and T enjoy', takes us to Liberation. This Liberation 
is not afterwards, somewhere, at some distant time. It is right here 
and now, in this very world; in this very body. This Liberation is 
gained by the contemplative seer (Muni). 

He who gets away from the bonds of the vasanas is the 
liberated one. So 'Liberation' means, 'release from the vasanas' - 
which create desires, passions, lusts, greeds - which in their turn 
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drives the individual out of his real nature into the world of objects 
seeking gratifications. 



kRfd^l ftpT -HIcHPlfcWI II II 

aham mameti yo bhavo dehaksadavanatmani, 
adhyaso'yam nirastavyo vidusa svatmanisthaya. ( 268 ) 

268 . T and 'mine' - this notion in the body , sense organs and so on , 
which are the not-Self - this superimposition the wise man must end by 
identification with his own Self 

Various obstacles may come in one's attempt to release 
oneself from ones vasanas. How to remove these one by one is 
explained here. 

The sense of T and 'my' is the main obstacle. The ego within 
the physical structure is called T. The extension of T projected 
into the world of objects is called 'my'. This 'my' is nothing but 
'objectified I'. T projected and reflected in the objects is 'my'. 

At present, there is the feeling of T-ness' in matters, namely, 
gross and subtle body, the sense organs, the mind and the intellect. 
The totality of all these is 'me'. Thereafter, I spread out 'me' into 
things around, and claim them to be 'mine'. 

The superimposition, 'I am this, this, this' must be 
rejected (nirastavyah). A wise man can raise himself above these 
misconceptions by constantly holding on to the idea, 'I am the 
Consciousness because of which the body, the sense organs, 
the mind and the intellect are functioning. I am the mere 
witness of their function.' By this self-assertion, 'I am Brahman' 
the wise man should get out of the superimposition (adhyasa), 
that he is the body, the mind and the intellect. 



V ivekacudamani 


fTTc^T^Mc^llcHH 

^TSf^TSHkH^lcHHId 31% II R^K II 


jhatva svarin pratyagatmanam buddhitadvrttisaksinam, 
so'hamityeva sadvrttya'natmanyatmamatim jahi. (269) 


269. Realising your innermost Self, as the witness of the intellect, and 
its disturbances and ever maintaining the thought 'That I am' shed your 
identification with the not-Self 


'Jnanam' here means book knowledge, a mere intellectual 
appreciation of the texts. Having gained this ineffectual book 
knowledge means 'jnatva'. 


The Self within is to be known as the witness of the intellect 
and its thoughts. Having known and understood Its nature, one 
should move towards It. To step towards the Self is to assert, 'I 
am That' - (hamsah) 'He alone am Y (soham). Start living as a 
mere witness of all the pulsations of the body, mind and intellect. 
By this practice, the idea, 'I am the Self' becomes rooted in our 
understanding. At present we have this understanding rooted 
only in the BMI. This should be renounced and the feeling, 'I am 
the Self' should be cultivated. 


Earlier, we were told how to remove the obstacle of the ego 
sense made up of T and 'my' the constant pursuit of the idea of 
the Self - sva-atma-nistha. 

The egocentric idea of the PFT in the assemblage of the 
equipments has to be renounced by realising the Consciousness, 
which is the witness of the intellect and its modifications. The 
subject that knows the thought procession in the bosom is the 
Consciousness. Having known the Consciousness, one has to move 
towards It. This moving towards It is possible only when one has 
identified oneself with It. In order to identify with Reality, one must 
dissociate oneself from one's involvement with the body, mind and 
intellect. 'I am not this assemblage of equipments. I am That, the 
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Consciousness, the witness of equipments and their function.' This 
idea (Brahmakaravrtti) should be kept alive during the entire period 
of our waking state. This too, is a 'thought'. The understanding 
arising out of this 'thought' is also a 'limited knowledge' (vrtti 
jnanam). But with this 'right thought' (sad-vrtti) in the intellect, the 
'wrong thought' (asad-vrtti), is removed. When thus you practise on, 
ere long, the feeling, 'I am the body, mind and intellect' is destroyed. 
Here again, you are replacing one 'thought' with another 'thought'. 
But even this 'limited knowledge' (vrtti jnanam), removes the false 
assumption that the not-Self is the Self (anatmani atma mati). 


lokanuvartanam tyaktva tyaktva dehanuvartanam, 
sastranuvartanam tyaktva svadhyasapanayam kuru. (270) 

270. Leaving your involvement with social formalities, leaving all ideas 
of beautifying the body , leaving aside unnecessary study of the sastras, 
banish the superimposition which has crept up on the Self 

Always following blindly (anuvartanam) - At this moment we 
all, as members of society, are fully engaged in the standard way 
of doing things, the standard methods everywhere adopted by 
others according to the fashion of the times - this is termed here 
as 'loka-anu-vartanam'. Since we live as we are living, we are what 
we are. If you want to lift your life into a greater ambit, you have 
to change your ways of living. 

A girl after marriage suddenly becomes more responsible 
and her old way of life undergoes a change. A boy becomes a 
middle-aged man and then an old man and at each stage, the old 
ways of life change yielding place to new. So too, if you want to 
gain a hold on the spiritual path, change. Without changing the 
old values of life and ways of life, a new dimension of life and 
living cannot be achieved. 
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You have to give up imitating the false values of others 
around you, meaning, stop living blindly a stamped blue-print 
of life, supplied by the fashions of the times or by the sensuous 
men who seek their fulfilment in sense indulgences. Just living 
the routine life of unintelligent imitation of others in society 
is the surest way to a life of sensuality. For spiritual purposes, 
a most intelligently replanned way of life is to be followed. If 
you want to take up sincere sadhana, you will have to redirect 
your life's flow. Hence the first thing to be renounced is the 'blind 
following of the patterns of the time' - loka-anuvartanam. 

'deha-anu-vartanam' - It is to live obeying implicitly the impulses 
of the flesh. Till now we have been slaves to the physical body. 
Feeding it, looking after it, fattening it, taking it to hospital when 
ill, when healthy squandering its vitality in sensual living - thus we 
live, always at its service. This should also be given up. Renounce 
living in the flesh as the flesh. 

The next thing to be left is 'the blind following of the 
scriptures, without understanding their deeper implications' - 
'sastra-anu-vartanam'. Some commentators, however, interpret 
this term as, 'leaving the study of all books other than texts on 
spiritual ideals and religious ways of living'. 1 

Leaving these three, what should one do? 

In your own Self (sva), the misconception that I am the 
body, the mind and the intellect (adhyasa), end or do away with 
(apanayam), do, accomplish (kuru). In short, end the misconceptions 
created by the superimpositions upon your divine Self. 

We cannot do away with the shortcomings in our personality 
without the world, the body and the scriptures. This verse, read as 
a whole means - make use of the world; be of healthy body. Make 
intelligent use of the sastra, instead of following them blindly. How 
modern, how progressively fresh is this denuded idea! 

1 sastranuvartanam nama moksaprayojaka-granthaperisllanam vina itara 
granthadhyayanadikam sastrapadam karmasastraparam va. 
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We are tempted to follow the world, we are egged on to live 
a life of the flesh, we are whipped to pursue the study of secular 
things only because of the three kinds of vasanas in us. 1 They are 
also called the triple appetites (esanas). These breed the respective 
blind following of the body, the texts and the world. In order to 
get over these, their respective vasanas are to be eliminated. 

The existence of these vasanas is symptomatically 
proved by the manifestation of the aping tendency in their 
respective fields, (anu-vartanam). When these three vasanas are 
removed, many other vasanas get associated with these. The 
'symptomatic treatment' by which the disease germs are ultimately 
removed, is indicated in this verse - 


ffH II ^9? II 

lokavasanaya jantoh sastravasanayapi ca, 
dehavasanaya jhanam yathavannaiva jayate. (271) 

271. People cannot attain Realisation because of their desire to run after 
the world , their thirst for unnecessary study of the sastras and their 
anxiety to pamper the body. 

That which has taken birth (jantu) - A living creature. In our day- 
to-day experiences of life, many a time we do not view things in 
their right perspective. This is normally due to some preconceived 
notions we entertain regarding things and beings around us. It is 
the predicament of man that his vision of the world around him 
is dictated by his personal bias of the moment. 

The equipment of understanding, the intellect, always 
tries to apprehend the things of the world in sympathy with its 
own existing vasanas, the 'ultimate propensities'. If I dislike you 

1 loka-vasana; deha-vasana; sastra-vasana. 


391 




V ivekacudamani 


intensely, even if I see you performing a good deed, I label all your 
actions as vile and vicious; when you are my enemy, the 'enemy 
idea' will be in my mind whenever I see you doing anything. Even 
if your work is most selfless and highly dedicated, I will interpret 
it only in the light of my vasanas. 

Thus, when your mind is not prepared and you study the 
sastras, you will invariably miss their moot point. The sastra 
statements will get distorted to yield you an understanding which 
will readily cater to all your existing urges. These urges will not 
allow you to understand things as they should be understood. 
A polluted mind renders us incapable of knowing things as they 
really are. 

The total urges in our bosom can be broadly classified under 
three categories. They are, 'the social urges' (loka-vasana), 'the 
bodily or physical urges' (deha-vasana) and the 'urge to know' 
(sastra-vasana). These are the three tragic shackles upon the human 
personality. 

How these shackles bind us is explained in the following verse - 


gfrRJI w II 

samsarakardgrhamoksamicchorayomayam 
padanibaddhasrhkhalam, 
vadanti tajjhdh patu vdsanatrayam 
yo'smadvimuktah samupaiti muktim. (272) 

272. The wise have spoken of the three kinds of vasanas as iron chains 
shackling the feet, for him who wishes to be liberated from the prison 
house of this world. He who is free from them, attains Liberation. 
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These three types of desires loka-vasana, deha-vasana and sastra- 
vasana perpetrate the utmost cruelty towards a human being. They 
bind him down to samsara, as the strong iron chains binding a 
prisoner to the prison house. So say the wise men who have broken 
these chains and come out of the samsara-prison. 

In order to be free, you will first have to break these shackles. 
Only then can the prisoner come out of the confining walls of 
the prison. Our identification with the body, mind and intellect 
constitutes the prison walls and the iron bars that we have built 
around ourselves. In this subjective jail, we are tied down by the 
shackles of the triple hungers. Only he can be the liberated one 
who has come out of this ever-changing world of limitations. 



fcPfWH ?TTcT WR II W II 

jaladisamparkavasatprabhuta - 
durgandhadhuta'garudivyavasana, 
sahgharsanenaiva vibhati samyag - 
vidhuyamane sati bahyagandhe. (273) 

273. The captivating fragrance of the Agaru (agolocum) - which gets 
enveloped by an insufferable stink created by its contact with water - 
again manifests itself as soon as the enveloping smell is entirely removed 
by scrubbing. 


HcilN&HI M'WIcHcIHHHI I 
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antahsritanantadurantavasana - 
dhullvilipta paramatmavasana, 
prajhatisangharsanato visuddha 
pratlyate candanagandhavat sphuta. (274) 

274. The fragrance of the supreme Self, like the fragrance of sandalwood, 
is covered by the dust of unending vasanas deeply ingrained in the mind 
and is again clearly perceived when it is purified by a continuous scouring 
with Knowledge. 

Because of the vasanas, the human personality putrefies and 
gathers the stinking smell of lust, greed, anger, delusion and so on. 
The smell of flesh and its sensuality are the very characteristics of 
our personality at present. It does not have the beautiful fragrance 
of our essential nature. Instead of being useful to other members 
of society, we are ready to disturb them at all times. Indicating 
this, Sankara gives an example. 

Sandalwood, when put in water and allowed to remain in 
it for a long time, emanates an obnoxious odour from the rotting 
wood. Ordinarily, it has the most heavenly fragrance (divya- 
vasana). But when it remains in contact with water for a long time it 
starts stinking. If the wood is taken out and rubbed against a stone, 
the fragrance slowly emerges to waft pleasant satisfaction to all. 

Similarly, even though you are the Atman, because of your 
identification with the body, the stink of your vasana is coming out 
at the moment. Lust, anger, greed and so on, contribute their stink 
at all times. Love, mercy and kindness have no accommodation in 
the heart. To gain its original status, the personality needs a little 
'rubbing'. It should be rubbed against the 'greater knowledge' in 
meditation. The filth and the stink will go away and one's real 
nature will then be revealed. 

By rubbing, we are not giving the smell to the sandalwood. 
Its fragrance is already in it. It was not available, that is all. 
Similarly, divinity is not to be given to you from somewhere else. 
The Upanisad thunders, 'That thou art'. 
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The inner essentially divine fragrance is covered by the dust 
of the dirty vasanas at present. The dirty vasanas are the social, 
the physical and the vasanas for acquiring knowledge. Because of 
these ultimate propensities, the divinity in us is not able to express 
itself. Hence emanates the stink of our personality 

Under such circumstances the personality needs some 
'rubbing', a little 'scraping' with the 'right knowledge'. By 
meditation when the 'right knowledge' is poured into the mind, 
it leaves its filthy, unworthy vasanas. Then the real nature of the 
Self manifests Itself, just as the sandalwood on scraping wafts its 
refreshing fragrance. 


faf^lrRElOTT Rift II W II 

anatmavasanajalaistirobhutatmavasana, 
nityatmanisthaya tesam nase bhati svayam sphuta. (275) 

275. Innumerable desires for things that are the not-S elf cloud the desire 
for Self-realisation. When these have been destroyed by being constantly 
established in the Self the Atman manifests all by Itself 

The real fragrance of the Self is veiled by the cobwebs of our 
preoccupations with the hungers to enjoy the not-Self (anatma 
vasana). It is like the dusty cobweb at the window which obscures 
the beauty beyond the window. The worldly vasanas, meaning the 
irresistible urges of the lower - the BMI, PFT & OET - cloud the 
higher urges in us. 

By constant meditation upon the Self (nitya-atma-nisthaya), 
alone can one remove these cobwebs. Study of the scriptures, 
practice of meditation, sincere devotion to the Lord and selfless 
dedicated activity in the world, these will bring religion and 
spirituality into every minute of our lives. 
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When the vasanas are removed, the Self manifests of 
Its own accord. The Atman is clearly perceived by Its own brilliance. 


cWT cWT I 

II II 

yatha yatha pratyagavasthitam manah 
tatha tatha muhcati bahyavasanah, 
nihsesamokse sati vasananam 
atmanubhutih pratibandhasunya. (276) 

276. To the extent the mind becomes steadily established in the subjective 
Self, to that extent it leaves its desires for the objects of the world . When 
all such desires completely end , then there is the clear, unimpeached 
realisation of the Self 

To the extent the mind becomes introvert, to that extent 
extrovertedness ends. As the mind gets established in the Self 
within, the extrovert vasanas (bahya vasana), for the objects of the 
world get reduced. Thus, when the mind becomes totally introvert, 
completely established in the Self, that is the state when there are no 
vasanas at all for objects of pleasure. All the vasanas are removed. 
That is the moment of a continuous experience of the Atman within 
and without with no obstacle whatsoever. 

Lesser the vasanas, lesser are the agitations of the mind; 
lesser the agitations of the mind, more contemplative is the 
intellect. No vasanas, no mental turmoil, complete contemplation, 
then the experience of the Divine is effortless, natural. 
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(277-292) 


^ T^fr^n FRt ^R: I 
MI-HHWi SR3JR: -WMI-HIMH4 II II 

svatmanyeva sada sthitva mano nasyati yoginah, 
vasananam ksayascatah svadhyasapanayam kuru. (277) 

277. Being ever fixed on his own Self, the meditator's mind ends. 
Then there is a complete cessation of vasanas. So negate entirely your 
super imposition. 

In this section, with these sixteen' verses Sankara exhaustively 
indicates how our timeless projections can be ultimately removed 
and the pure infinite Self in all its holiness rediscovered as the 
essential nature in each one of us. 

Without identifying with our body, mind and intellect, let 
us steadily contemplate upon the Self as our own divine, infinite 
nature. A yogi, who has yoked his mind to this higher ideal gains 
mastery over his mind. He alone can annihilate his mind. The 
annihilation of the mind (mano-nasa) is not possible unless all 
the vasanas in it have been exhausted. Without annihilating the 
cause the effect cannot end. When the mind becomes quiet, then as 
a result of our sincere and repeated attempts at meditation all the 
existing vasanas get roasted in the fire of contemplation. Though 
they give the impression of being there they can never more sprout 
into desires, thoughts and actions. Ending your misconceptions that 
you are the body, the mind and the intellect, practise on diligently. 
End your superimpositions and experience the essential Self which 
is behind all your personality layers. 



Vivekacudamani 

cRT 5iw?f ^TcUrHr4 I 

^ II II 

tamo dvabhyam rajah sattvatsattvam suddhena nasyati, 
tasmatsattvamavastabhya svadhyasapanayam kuru. (278) 

278. Tamas is destroyed both by rajas and sattva; rajas by sattva and 
sattva is destroyed on 'purification'. Therefore, solely depending upon 
sattva, deny entirely your super imposition. 

The vasanas of every individual fall under the three categories of 
tamas, rajas and sattva. When these vasanas are totally exhausted, 
the divine Self within us shines forth vividly for our direct 
experience. How to get rid of these vasanas? 

Tamasika vasanas can be removed by cultivating rajasika and 
sattvika vasanas. Rajasika vasanas can be ended by replacing them 
with sattvika ones. When the mind becomes purer, the sattvika 
vasanas too get exhausted. 

Tamasika vasanas, the urges of lust and rest, indolence and 
slumber, are the typical motivational urges in the majority of us. 
There is no anxiety to do anything. Lethargy, sleep and so on, are 
the signs of tamasika vasanas. These low, devolutionary vasanas 
are removed by instilling into the individual, more and more 
rajasika vasanas. Rajas is activity and dynamism. By injecting 
into a tamasika man more and more desires, he becomes active. 
He acts vigorously, so that he may earn more and enjoy more 
elaborately. Such an individual will act constantly for selfish ends 
for he is prompted by low desires for cheap and dissipating sense 
gratifications. 

When thus he has started working from morning till evening, 
exhausting himself, only for the chance to relax from evening till 
midnight, that he can thoroughly enjoy a life of sensuality, a time 
soon comes when he starts feeling the hollowness of life. He feels, 
'Money I have. A good wife I have. Everything I have. But what 
is the use? There is no peace of mind.' Thus when he works at a 
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tremendous tempo and reaches this state of dissatisfaction, his 
rajoguna vasanas can be curbed, directed and finally transcended 
by instilling into him more and more sattvika vasanas. Advise 
him, 'Brother, go on working at the same tempo. Work you have 
to do. There is no other go. Through work we have got ourselves 
entangled and through work alone we can disentangle ourselves. 
But do not desire the fruits of your actions. Desire for the fruits 
of our actions entangles us and desireless, dedicated activity 
disentangles our personality.' Thus he has to be led from selfish, 
lusty acts into a field of selfless, dedicated activity. 

Selfless dedication comes only as a result of devotion at a 
higher altar - the Lord, or the Guru (Teacher). In such an inspired 
spirit of dedication, sincerely and lovingly work on in the same 
cheerful tempo. Instead of working under the whip of your 
arrogant ego, start acting, inspired by your accepted ideal and 
your faith in it. 

When one starts working without ego and egocentric desires, 
the existing vasanas are exhausted and no new vasanas are created. 
When rajoguna vasanas get purged, sattvika vasanas alone will 
linger in such a personality. Devotion to the Lord, anxiety to realise 
and so on, will gather a new momentum. But sattvaguna vasana 
is also a vasana. Shackles made of gold also bind. How to remove 
them? The best method is to steadily increase the sattvika vasanas. 

When the sattvika vasanas increase, your devotion to 
your ideal grows more and more, you are no longer satisfied by 
mere dedication to It. You want to experience It. The more you try 
to experience It with your mind and intellect, the quieter your mind 
becomes. Quieter the mind, lesser the turmoil, which means greater 
is the purity of the inner equipment. When the mind becomes 
absolutely pure, the sattvika vasanas also get exhausted and at 
last, it completely transcends sattva also (sattva-atlta). When an 
individual has gone beyond sattva, it is the auspicious moment of 
his direct experience of the Self within. 
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'Therefore, increase sattva', says Sankara, advising those 
who are heaving under the lashes of the rajasika vasanas. Develop 
a sattvika nature and reject entirely your superimpositions. 


i 

^ II W II 

prarabdham pusyati vapuriti niscitya niscalah, 
dhairyamalambya yatnena svadhyasapanayam kuru. (279) 

279. Knowing for certain that your prarabdha will nourish this body , 
remain undisturbed and with courage , deny entirely your superimposition . 

Those who have taken to sadhana as their sole purpose in 
life may renounce everything and remain in jungles with no 
security and so on, yet one feeling still lingers in their bosom; 
the anxiety for the maintenance and nourishment of the body - 
food. When once this worry has started, the sadhaka has already 
started another samsara. It would have been better then, had, 
he remained with his family, performing his worldly duties. 

Even when all other worries are over, it is but natural that 
the one regarding the preservation of the body will still linger. 
Once you yield to that physical anxiety, it will multiply by leaps 
and bounds. The resulting storms of the mind will destroy all the 
sadhana that you might have done for years. Dire then, is the fall. 

This body is what it is because of its prarabdha. Because of 
your vasanas you have taken this body. Today, the body moves, 
every minute, expressing its powerful vasanas. The body will drop 
off once the vasanas are exhausted. Till then, it will continue to 
exist, food or no food. It will be looked after by its own prarabdha. 
If my body is not getting food, I become anxious for it. However, 
when this body was born, it was born without consulting me. 
That mighty law by which it was born will keep it going for the 
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purpose for which it was born. If it falls off, never mind, let it go. 
Understanding this well, strengthen your mind and protect it from 
all such agitations. 

Muster up courage. Reach a discriminative conclusion 
through intelligent reflections. Put in true effort. With unseen 
perspiration, with invisible panting, with secret effort, remove the 
misconception within yourself. 


naham jlvah param brahmetyatadvyavrttipurvakam, 
vasanavegatah praptasvadhyasapanayam kuru. (280) 

280. 'I am not thejlva, I am the supreme Brahman' - thus by eliminating 
all that is the not-Self, deny entirely your superimpositions which 
manifest through the propulsion of your past 'urges'. 

I am not the jiva, the PFT. I am not limited or conditioned by the 
body, mind and intellect. I am the supreme Brahman, without 
any entanglements with or limitations of the body, the mind and 
the intellect. The all-pervading and eternal Reality am T. Let 
such thoughts always be in your mind as a subdued but clear 
background music. 

With such positive thoughts, the negative ideas gathered by 
the flood of vasanas can be eliminated. These negative thoughts 
of, T am the limited. I am the body, the mind, the intellect' and 
so on, has been with us due to the expressions of the vasanas in 
our bosom. They have to be replaced by positive vasanas and the 
misconceptions have to be totally removed. 

'Deny entirely all your superimpositions.' 
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^JT fTTr^T «|c|frWIHIrHH: I 

'wRl^MKW ^ II II 

srutya yuktya svanubhutya jhatva sarvatmyamatmanah, 
kvacidabhasatah praptasvadhyasapanayam kuru. (281) 

281. Having realised your own Self to be the Self in all through scriptures , 
by reasoning and from your own direct experience , deny entirely your 
superimpositions , even when a slight trace appears . 

By means of what has been read and understood from the 
Upanisads (srutya); by intelligent argumentation (yuktya); by your 
own first-hand experience (svanubhutya), - by means of these 
three methods having apprehended the Truth, a sadhaka must get 
fully released from all his superimpositions. The three processes 
constitute the listening (sravana), reflections upon the ideas 
listened to (manana), and meditation upon them for direct personal 
experience (nididhyasana), respectively. 1 Come to apprehend 
the Atman, the Self in you as the Self everywhere, by listening 
to the scriptures, by reflecting upon the ideas through intelligent 
argumentation and come to experience It through contemplation. 

While doing sadhana whenever the ego and egocentric 
vulgarities such as lust, greed, anger and passion appear even 
a little, destroy them immediately. The mind will rush out into 
sense objects again and again, since for millions of lives we have 
been asserting and living at the ego level. It is necessary that we 
guard against the mind running out again hunting after its sense 
gratifications. 

Continue this triple path of spiritual living and end all your 
misconceptions. Howmuch you have studied is not the question, 
how much you have moved towards It is what matters. 'Ultimately 

1 The term 'srutya' is reminiscent of the sadhana as described in Vedanta, 
that is, sravana. Sankara's expression here 'yuktya' reminds us of the 
method of manana; and the Acarya's lyrical phrase 'svanubhutya' recalls 
to our mind the advice for nididhyasana. 
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come to deny entirely all your superimpositions', is the repeated 
advice of Acarya Sankara. 


§5 II RtR II 

annadanavisargabhyamisannasti kriya muneh, 
tadekanisthya nityam svadhyasapanayam kuru. (282) 

282. Since he has no idea of eating or evacuating, the sage has no 
relationship with action. Therefore, through continuous involvement in 
the contemplation of Brahman, deny entirely all your superimpositions. 

'Eating' is not only putting food into the mouth and swallowing 
it, but also the anxiety for it, plans for its preparation, all the 
excitement for it, the sweet expectation of its taste, its mouth¬ 
watering smell and ultimately eating it - all these are not there to 
distract him who is engrossed in the study and reflection of the 
scriptures. Food (annam) in the Upanisads also means, 'all sense 
objects eaten by the sense organs'. So eating food (anna-adana), 
means 'reception of sense objects'. Our responses to the stimuli 
received represent excretion or expulsion (visarga). Receiving 
stimuli from the world of objects and responding to them with 
egocentric identification are not done by a man of reflection (Muni). 

One who is striving to learn the art of meditation must 
slowly and carefully develop in himself an attitude of holding 
himself neutral in all receptions of stimuli and in his responses 
to them. A man of reflection does not identify with these. They 
may go on at the physical level because of the prarabdha of the 
body, but he is not involved in them. He is otherwise busy. This 
Truth has a universal applicability. Even in ordinary life we find, 
a man of reflection, a serious thinker, is not normally available 
for petty reflexes. When the examinations are near, students are 
very busy with their studies, no movies, no picnics, vigorously 
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studying. When the mind has taken up any idea seriously, it gets 
engrossed in it. The absent-mindedness of great scientists and 
artists is attributed to their devotion to the theme of their deep 
contemplation and pursuit. 

Always contemplating upon the one ideal (tat-eka- 
nisthya), 1 act on in the world. Get engaged, be wedded to the 
theme of Brahman, the supreme Self, and deny entirely all your 
superimpositions. 


$5 II II 

tattvamasyadivakyotthabrahmatmaikatvabodhatah, 
brahmanyatmatvadardhyaya svadhyasapanayam kuru. (283) 

283. By means of the realised knowledge of the identity of Brahman 
and Atman , arising from such great maxims of the Vedas as 'That thou 
art', deny entirely your superimpositions in order to strengthen your 
identification with Brahman. 

The great declarations of the Upanisads point out the identity of the 
individual Self with the Self present everywhere. The substratum 
for my life is the very substratum for the whole universe. In order 
to gain intimate experience of this great declaration, end your 
superimpositions. In order to be firmly established in Brahman, 
end all misconceptions about yourself. 

For deep confirmed experience (dardhyaya), the spiritual 
experience of the Self should not be a passing fancy or some super- 
sensuous experience only. It must be a firm and deep experience 
as firm as our experience today that we are this body bundle and 
as deep as our daily experiences of the world around us. 




1 nistha - nitaram sthitih 
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^rblcHI ^ II II 

ahambhavasya dehe' sminnihsesavilayavadhi, 
savadhanena yuktatma svadhyasapanayam kuru. (284) 

284. Till the identification with the body is completely rooted out, with 
vigilance and concentration, deny entirely all your super impositions. 

'How long should this practice be continued?' This doubt assails 
all beginners in Vedanta study. Sankara categorically answers this 
illogical and idle question and says, 'Till the attitude 'I am this 
body' ends totally with no trace remaining.' The superimposition 
has to be done away with very carefully, with all vigilance 
(savadhanena). 

Try to remove this misconception with great concentration 
and care, through study, reflection and meditation slowly 
and calmly. 


dMfeWrdi II II 

pratltirjlvajagatoh svapnavadbhati yavata, 
tavannirantaram vidvansvadhyasapanayam kuru. (285) 

285. O learned one! As long as even a dreamlike perception of the world 
of objects and of the experiencing ego (jlva) persists; continuously strive 
to deny entirely all your superimpositions. 

There are two interpretations to this verse - 

One school of commentators emphasises that till the jiva and 
jagat distinctions - the subject-object relationship appears even 
as a dream, the practice of self withdrawal has to be continued. 
According to this school, the practice stops when everything 
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around, including the sadhaka's very individuality appears as a 
vision in a dream. 

The other school says that even if there is a dreamlike 
perception of the subject-object relationship, the practice of self¬ 
withdrawal has to be continued till the sadhaka enters completely 
into samadhi. 

Two types of Men of Realisation are revered and respected in 
Hinduism. The first type is those who even after Realisation come 
to work in society. 1 They work because they see the world around 
them and even while they are working, they are fully aware that 
the world of plurality is unreal, like a dream. Sri Ramacandra, Sri 
Krsna, Acarya Sankara, King Janaka are examples of this type. 

There are the others who turn completely to meditation. They 
do not experience anything of the world outside. Whenever the 
perception of plurality occurs, they immediately withdraw their 
minds and try to remain fixed in Brahman. Both these types are 
indicated in the sensitivity of this verse. 


H5^T fojph I 

M-cHHcHHHIc'Hkl II ^ II 

nidraya lokavartayah sabdaderapi vismrteh, 
kvacinnavasaram dattva cintaydtmanamatmani. (286) 

286. Without giving even the slightest chance to forget the Atman because 
of sleep (unawareness), matters of the world or sense objects , reflect 
steadily upon the Self in the mind. 

Two forces from within distract men from pursuing their ideal; 
(a) unawareness and (b) concern for worldly things. It is generally 
observed that when a man is fired with enthusiasm to dedicate himself 

1 they are called the Karaka Purusas. 
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to an ideal, the less intelligent and unenthusiastic people around him 
try to dissuade him. If he yields to this pressure, his enthusiasm will 
ebb away and consequently, his efforts will weaken miserably. 

While at work, if you allow mind to slip into unawareness 
and inadvertence, your efficiency suffers. Sadhaka should be very 
alert and should never allow these forces to pollute their sadhana. 
Even for a moment (kvacit) 1 do not get distracted. Constantly 
contemplate upon the nature of the Self in the mind. 


■dlUvSicTci^ ^ II ^ II 

matapitrormalodbhutam malamamsamayam vapuh, 
tyaktva candalavadduram brahmlbhuya krtx bhava. (287) 

287. Shunning to a safe distance, like an outcast , this body which has 
come from the impurities of the parents and which itself is constituted of 
flesh and its impurities , assert your divine Brdhmika nature and realise 
the fulfilment of your life. 

This physical body is fashioned from the excretory material of 
the father and the mother and itself is flesh and impurities only. 
To the needs of this we cater so much; we soap it, powder it, 
perfume it and dress it up in the most modern clothes. This unholy 
packet of filth should be kept far away from our identification. 
Unfortunately, we have to carry it with us wherever we go. So we 
must not identify with it to such an extent that we are busy dancing 
attention to it, being full-time slaves to our own abominable flesh. 

All that is asked of us is the giving up of our identification 
with the body. The moment we accomplish this full detachment, 
we become of the nature of Brahman (Brahmlbhuta). Today we are 
not able to understand Reality because of our flesh identification 
and our subsequent slavish catering to its endless demands. 

1 kvacit - kadacidapi - never - not even for a moment. 
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krtakrtyata - It is the feeling that 'whatever had to be done has been 
done' (krti). May you become That Brahmibhava after experiencing 
that infinitude which is free from all sorrows. All our sorrows are 
contributed by our awareness of our body, mind and intellect. 
Transcending them all is the experience of the infinite Beatitude. 

Once this is experienced, all our seekings come to an end. 
We will no more be anxious to acquire, to posses or to aggrandise. 
All these anxieties arise only at the BMI level. We are asked 
to give up our identification with our BMI, our packet of filth 
(malamamsamayam vapuh). The reward for this sacrifice 
is infinite Bliss and a sense of complete satisfaction, a sense of 
fulfilment, perfect in its totally satisfying joys. 


SI2TOT JlfFFRI sHIcHH TORfa I 

ft* ^ II Rcc II 


ghatakasam mahakasa ivatmanam paratmani, 
vilapyakhandabhavena tusnlm bhava sada mune. (288) 

288. Merging the infinite ego in the supreme Self, like the pot space in the 
infinite space, by meditating on their identity, be forever peaceful, O sage! 

The 'pot space' example is well-known in Vedanta. Pot space 
(ghatakasa), means the space enclosed by the pot. Infinite space 
(mahakasa) means the total space of the universe. 

In the total space, the sun, the moon, the stars and the 
earth and so on, are all moving. Space is all-pervading and is one 
without a second. It allows other things to exist in it, but is never 
itself affected by them. This infinite space' conditioned by the pot 
becomes the pot space. The pot space is limited, while the total 
space is unlimited. The pot space is conditioned by the pot, the 
total space is conditioned by nothing. If the pot is broken the pot 
space becomes one with the total space. 
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In fact, the pot space was never separate from the total space, 
even while the pot was existing. The existence of pot space was 
only an illusion created by the mud walls of the pot. 

Similarly, Consciousness conditioned by the physical 
body appears as the jiva. The concept of individuality has arisen 
because of the Consciousness identifying with the physical body. 1 
When this identification is removed, the limited Consciousness is 
experienced as the Consciousness present everywhere. Absolute 
and Infinite. 

Thus gain the quietude of mind and intellect (tusnibhava). 
May the individual who is reflecting upon the Truth as explained 
in Upanisads become quiet and serene, having experienced the 
merger directly in his own heart. Knowing this, one attains the 
highest intelligence and becomes one who has accomplished all 
one's duties , O Bharata! 2 


WT’^TTq c^di H^d|U4c)dJI W II 


svaprakasamadhisthanam svayambhuya sadatmana, 
brahmandamapi pindandam tyajyatam malabhandavat. (289) 

289. Yourself becoming the Self-luminous Brahman, the sole substratum of 
all things, reject the macrocosm and microcosm, like two unclean parcels. 

The causal, the subtle and the physical bodies function because of 
the Consciousness in us. When It is not expressing, the physical 
body is dead. Hence this Life Principle, this Spark of Existence 
is considered the ground, the substratum which holds them all 
together. This substratum is self effulgent because It is the divine 
Consciousness. Come to apprehend this Truth in yourself. 

1 buddhyadyupadhina paratma jiva uccyate 

2 etad-buddhva buddhimansyatkrtakrtyasca bharata - Bhagavad-gxta -15.20 
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In Sanskrit, the term used to indicate the macrocosmic 
universe, the totality, is 'brahmandam'; that used to indicate the 
microcosmic individuality is 'pindandam'. The great womb in 
which grows the entire universe of living creatures and lifeless 
things is called the macrocosm, the brahmanda. The microcosm 
constituted of the individual physical body, its passions, emotions 
and thoughts is called the pindanda. Transcend these two, 
brahmanda and pindanda and experience the supreme Reality. 
By the dictum proof that where the substratum alone remains, all 
superimposition lift themselves. When the rope alone is seen, the 
illusory snake ends. 1 

To throw away a bundle of filth we should have no regrets. 
With no regrets, therefore, renounce the macrocosm and the 
microcosm - the concepts of universality and individuality - like 
two bundles of foul smelling, abhorrent, filth. 


RkichPi ^ 



i 




cidatmani sadanande debar udhamahamdhiy am, 
nivesya lihgamutsrjya kevalo bhava sarvada. (290) 

290. Shifting your identification which is now fixed in the body to the 
Atman which is Existence-Knowledge-Bliss, rejecting the subtle body, 
may you become, ever the pure Self alone. 

Our identification with the body is so deep-rooted today, that we 
consider ourselves to be the body. This identification should be 
totally shifted to the Atman. Everyone of us considers himself to be 
either the gross body or the subtle body or the causal body. Each 
one of us should, therefore, replace our body identification with 
Self identification, for the nature of the Self is pure Consciousness, 
absolute Knowledge, and ever Blissful. 

1 adhisthanavaseso hi nasah kalpitavastunah iti pramanat 
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When you wake up, your identification with your dream 
body ends. When the dreamer with his dream body makes a 
pilgrimage to the waking state, then in the waking mind and body, 
the dream mind and body merge. In much the same way, at this 
moment we have the firm belief that we are the body. Through 
study, reflection, contemplation and sincere meditation, rise above 
the subtle body(linga sarlra or suksma sarlra) and become the one 
without a second at all times (kevalo bhava sarvada). 1 

The Infinite one (kevala) - That which is not limited by time or 
space or any other conditioning, the homogenous non-dual Self. 2 


d&yUifakl flc^T MWMW II ^ II 

yatraisa jagadabhaso darpanantah puram yatha, 
tadbrahmahamiti jhatva krtakrtyo bhavisyasi. (291) 

291. That in which there is the 'illusion' of the universe, just as the 'city 
in the mirror', that Brahman you are. Knowing this, you will experience 
the fulfilment of your life. 

During sadhana, when the merger with the Supreme is not 
complete, the perception of the world of objects will distract and 
disturb the sadhaka, though in fact, it has no existence whatever. 
Its existence is as real as that of the 'reflection' of a city in a mirror. 

The reflection in the mirror looks exactly like the object 
reflected but there is a lateral inversion of the object, that is, the 
right side looks as if it is left side. Also, if you are facing east and 
looking at the mirror, your image will be facing west. 

Whenever your attention is drawn towards the world 
of objects, think of its unreal nature. The world is nothing but 

1 asango-bhava 

2 sajatlya-vijatlya-svagata-bheda-rahita. - kevalobhava 
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the reflection of Brahman, having no reality apart from It. The 
difference between Brahman and the world of objects is the lateral 
inversion. Consciousness is infinite, the world is finite. It is all 
bliss, the world is all pain. It is all perfect; the world is extremely 
imperfect. But for these differences, in fact. It is the world. 

Thus having apprehended, T am Brahman', in which there is 
but the illusion of the universe, come to enjoy the sense of supreme 
fulfilment in life. 







II W II 

yatsatyabhutam nijarupamadyam 
cidadvayanandamarupamakriyam, 
tadetya mithyavapurutsrjeta 
sailusavadvesamupattamatmanah. (292) 

292. Attaining that which is intrinsically one's essence , which is 
Knowledge Absolute and Bliss , non-dual, which is beyond all forms and 
activities , one should cease identifying with the false body , like the actor 
who relinquishes his dress and make-up. 

All joys known to me in my daily life are because of me and 
the objects of my liking. The supreme Self is infinite joy which 
is the very nature of the Self, not arising from any other object 
(advayananda). This Consciousness is formless, unlimited and 
unconditioned by everything. It is all-pervading and without any 
activity, for, activity is not possible in the all-pervading. Where will 
He act? With what will He act? What is there to be acted upon? In 
the Perfect, where are desires, the impulses behind every action? 
The all full has no sense of imperfection and hence there is no 
desire to be fulfilled through actions. 
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Having reached this great Goal, rise above the false notion, 'I 
am the body', like an actor in a drama. When an actor plays the role 
of a king on the stage, he wears a crown on his head, a false beard 
and moustache, and orders everyone about. But when the make-up 
is removed, he emerges from backstage, free and relaxed. He is now 
his own self and not the king whose part he played on the stage. 

Before he came on to the stage, he was Mr. so-and-so. 
After going away from the stage, when the make-up is removed, 
he is again himself, the Mr. so-and-so. On stage too, he was the 
same Mr. so-and-so, but with the make-up, he acted the part of the 
character he was to play in the drama. Similarly, Atman, the Self, 
you are. But because of the 'dress' of the body, you identify with 
it and play the part of the stupid fool in the world and behave like 
one. And you act your part so beautifully that you forget your real 
nature. And then a Guru has to come and advise you, 'You are not 
this.' Now in true meditation, you undress yourself and come to 
live your original nature as the pure infinite Self. 



55. The Perceived 'I' Factor - False 
(293-297) 


tNWId Hdlld: 

f^TSfTTT^: W\<b¥4 fav%JI ^ II 

sarvatmana drsyamidam mrsaiva 
naivahamarthah ksanikatvadarsanat, 
janamyaham sarvamiti pratltih 
kuto'hamadeh ksanikasya sidhyet. (293) 

293. The objective world is quite unreal. Neither is the ego real, for it is 
seen to be fleeting. How then can the apparent 7 know all' be true of the 
ego and so on, which are momentary? 

From the standpoint of the Absolute, all that we see and 
experience - the entire OET - is false. From the standpoint 
of the waker, all that he saw in the dream is false. Not only 
is the world unreal, but even the ego, the 7', is unreal. They 
are unreal because they are momentary. The concept of 7' changes 
every moment - in childhood, youth, middle age and old age; in 
the dreamer, waker and deep sleeper - every moment there is a 
different concept of 7'. The objective and subjective worlds too are 
constantly changing, yet we say. 7 know', 7 have the experience', 
and so on. This can only be a false delusory notion with respect 
to the ego and so on. 

If there be a set of continuous experiences, then there 
must be a changeless factor in you which knows all changes. 
The world of the '20s, the '30s, the '40s, the '50s and the '60s 
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has changed. You as an individual of 20, 30, 40, 50 and 60 
have also changed. Yet you say, 'I know'. Which is the factor in 
you which as a child experienced your childhood, as a young man 
experienced your youth and as an old man is now experiencing 
your old age? 

Childhood, youth, middle age and old age are the 
different vicissitudes of life. What is that great Truth, which, 
functioning through all these, has the experience of all of them! It is 
the Self. It is in Its play that we cry out, T have experienced all these/ 


4MI McM ?RT ^fcf: 
dcMc^llcHI ^T^TTg^^T: II W* II 

ahampadarthastvahamadisaksl 
nityam susuptavapi bhavadarsanat, 
brute hyajo nitya iti srutih svayam 
tatpratyagatma sadasadvilaksanah. (294) 

294. But the real T witnesses the ego and so on. It is always there, even in 
deep sleep. 'It is unborn, eternal', says Sruti herself. Different, therefore, 
from the gross and the subtle is Paramatman. 

The real sense of *Y (aham-padartha) - It is the one which is the 
witness of the ego and the objects and their changes. The subject 
and the objects, both are recognised by the Consciousness which 
is one's real nature. 

When I say, 'I was unhappy when my wife died', I am 
conscious of my sorrow now, of the wife's death some time back 
and also that it was me who was unhappy. I am conscious of the 
T, of its environments, and of its experiences. The subject, the 
objects and the experiences are all known by Me. 
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This Consciousness in me is eternal and real (nitya). Never 
is there a time when It is not. Even in deep sleep, we are conscious 
of the nothingness. The Upanisad says. This great Truth is unborn, 
eternal.' 1 

This great Reality which is the inner Self is something other 
than the subtle and the gross, come to apprehend It. This is the 
anxious exhortation of Sankara to his students. 

. .. . ... 


Hc^tST^Rr TOTrf I 
II W II 


vikarinam sarvavikaravettd 
nityo'vikaro bhavitum samarhati, 
manorathasvapnasusuptisu sphutam 
punah punardrstamasattvametayoh. (295) 

295. That which is the knower of all changes in all things which are liable 
to change, must doubtless be eternal and changeless. Again and again, 
the unreality of the gross and the subtle bodies is clearly perceived in 
one's fancy, dream and deep sleep. 

The knower of all changes must itself be changeless. The knowledge 
of all modifications must be beyond all modifications. The BMI are 
subject to change. The only changeless factor is the subject, who 
is the knower of all changes. The knowledge of the change must 
be something other than the changes. This changeless factor is 
constantly with us, even in deep sleep, hence It is eternal. 

The gross and the subtle bodies are always the 'known' 
as they are constantly seen and experienced. Therefore, they are 
not real. Their unreality can be clearly understood by analysing 

1 ajo nityah sasvato'yam purano - Kathopanisad- 1.2.18 
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our own experiences of imagination, dream and deep sleep. The 
moment I start dreaming, my waking body is not available. In my 
dream, my enemies torture me. They drag me all over on my back. 
When the fifth hot plate is being placed on my back, in that terrible 
agony I wake up, only to realise that the hot water bag in my bed 
is leaking! In the empty void of the dream are created a world of 
experiencer experienced and so on, for which the mind alone is 
the sole cause.' 1 When I was dreaming, this body was not true. 
When I wake up, that body is not true. 'Is anyone of the bodies 
true?' 'No. Both the bodies are unreal because in deep sleep, none 
is available to me.' 

Thus when you analyse your experiences, honest to your 
scientific observation, you must come to the conclusion that all that 
changes is unreal. When you analyse your waking, dream and deep 
sleep experiences, it will be instantly clear to you that the subtle 
and gross bodies are not real at all. Here the term 'real' means 'That 
which remains the same without change in all three periods of time.' 


Therefore - 

^Tc^T II 

ato'bhimdnam tyaja mamsapinde 
pindabhimaninyapi buddhikalpite, 
kalatrayabadhyamakhandabodham 
jhatva svamatmanamupaihi sdntim. (296) 

296. Therefore, reject your identification with this mass of flesh and 
with the ego or the subtle body , of which are the imaginations of the 

1 svapne'rtha sunye srjati svasaktya bhoktradivisvam mana eva sarvam. 

- ibid, verse-170 
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intellect. By realising your own Self which is Knowledge Absolute , 
which cannot be denied in the three periods of time, attain to the state 
of supreme peace. 

'Do away with your superimpositions.' This has been repeated in 
many of the previous verses. How does one deny these entirely? 

"Now, therefore", says Sankara, "Renounce your 
identification with this mass of flesh." Renounce here means, 
give up your vanity (abhimana), 1 that 'I am this'. You need not 
renounce money or house or wife or position or status. Even if 
you have renounced all these and yet you are anxious about this 
body, all your renunciations are useless; they will return to you 
in a very short time, wherever you are. 

The ego which has the vanity, T am this body', is nothing 
but an individual's intellectual estimation of himself. Renounce 
both, the body and the idea, 'I am this body'. Then the ego will 
be eliminated. 

Having renounced thus, come to experience the unbroken 
Knowledge which is unconditioned by the three periods of time. 
This unbroken Knowledge (akhanda-bodham) is always present 
in the past, present and future. Understand this eternal Reality as 
your own Self and come to experience the supreme peace. 2 


OTTO - 


*\_ c r\ 







1 abhimana - atmabuddhi - 'vanity' means the misconception that 'I am this', 
when actually you are not it. 

2 Realise the supreme peace - 
santim-atyantikaduhkhanivrttim-muktim labhasva. 
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tyajabhimanam kulagotranama - 
rupasramesvardrasavasritesu, 
lihgasya dharmanapi kartrtadlm - 
styaktva bhavakhandasukhasvarupah. (297) 

297. Renounce your identification with family, lineage, name, form and 
order in life which are attributes of the body which is like afoul corpse. 
So too, renounce your ideas of agency and so on, which are attributes of 
the subtle body. Thus become the very essence of Bliss Absolute. 

The vanities (abhimana) of family, lineage, name, form and order in 
life and so on, belong to the body, which is perishable and rotten 1 . 
The vanities of doership and enj oyer ship belong to the subtle body 
which is always changing. 

Renounce these vanities and experience the nature of the 
unbroken Bliss which is the eternal Self. 

Here, the main obstacle in leading a spiritual life has 
been indicated and the strategy of how to meet efficiently this 
obstacle has been pointed out. In the following verses, Sankara 
points out other minor obstacles and shows how each one of 
them can be avoided by an intelligent readjustment of our 
ideas and actions. 


1 ardrasavasritesu - sthuladehasritesu 




56. Condemnation of the Ego 
(298-309) 


<j*T: I5F: I 

dmH'b WTRWI II II 

santyanye pratibandhah pumsah samsarahetavo drstah , 
tesamekam mulam prathamavikaro bhavatyahahkarah. (298) 

298. It is observed that there are other obstacles also which hurl man into 
a whirl of births and deaths. Their one root, for the reasons given above , 
is the ego , the first modification of ignorance. 

The superimpositions of the not-Self on the pure and then a 
firm identification with the gross and subtle bodies are not 
the only obstructions in man's attempt to realise his peaceful 
Self. There are other causes too, like desires and so on, which 
bring about mental agitations causing the perception of the 
pluralistic phenomenal world. Desires, passions, lust, greed, 
jealousy and so on, are all causes for more and more sorrows of 
man. They tie him firmly to the rack of change, to the wheel of 
births and deaths. 

The root cause of all these is the ignorance of Reality. The 
very first modification of spiritual ignorance is the ego sense in 
us. Had T not been there, there would not have been any sorrow. 
If T am not there, nothing else can be. As long as this T exists, 
everything else exists. This T is the very first effect of ignorance, 
most appropriately called 'nescience'. 

Ignorance expressed in the body and mind is called 'I'. 
Therefore, the renunciation of this T is insisted upon. Then the 
individual is liberated from the bondage of his vasanas. There are 
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no more any 'fruits of actions' 1 affecting the individual. If there 
be effective fruits of actions, there must be somebody who has 
performed the actions and is the enjoyer of their fruits. When the 
ego 2 is not there, then what is bondage? Bondage where? Who did 
the actions? Who enjoys or suffers the results or reactions? 

If I have committed murder and a warrant of arrest has 
been issued, the policeman comes up to my door to execute 
the warrant. But to whom will he serve the warrant if I have 
died last night? For the crime perpetrated by me, I must be 
hung. Admitted. But when I am dead, what can the state do? At 
best, the authorities can only note on the warrant, 'The criminal is 
deceased and, therefore, the file is closed.' What else can anyone do? 

Similarly, if the ego is not there; what can the fruits 
of action do? All the fruits of actions that have not been 
enjoyed become burnt in the fire of knowledge, the Vedanta 
textbooks mention. 


himp- 


cfRvT II W II 

yavatsyatsvasya sambandho'hahkarena duratmana, 
tavanna lesamatrapi muktivarta vilaksana. (299) 

299. As long as there is any relationship with this vile ego , so long 
there should not be even the slightest talk about Liberation , which is 
unparalleled. 

As long as there is even a slight identification with the wicked ego, 
there cannot be even a talk of Liberation. 


1 The fruits of actions linger in us as vasanas. These vasanas can act only 
through the ego. Where the ego is not there the vasanas become impotent 
and cannot express themselves. 

2 Ego = doership + enjoy ship, meaning, the karta + bhokta entity. 
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Liberation is so unique (vilaksana), that it will not suffer even 
an iota of any other mental preoccupation. It must be everything or 
nothing. If it is sought with a total mind, it is gained forever. If the 
mind is not turned towards it totally, it can never be experienced. 


Tjof: || ^oo || 

ahankaragrahanmuktah svarupamupapadyate , 
candravadvimalah purnah sadanandah svayamprabhah. (300) 

300. Freed from the shackles of the ego , like the moon freed from the 
eclipse, man gains his true nature and becomes untainted , infinite , ever 
blissful and self effulgent. 

He who is liberated from his ego attains his true nature. 

Sankara uses a simile of suggestive words to remind us of the 
idea of Rahu. 1 The physical body and its identifications are shadows 
thrown upon the Supreme. When this identification is withdrawn, 
the Supreme stands revealed in Its own self effulgent glory. 


3T ^ 

WTc*T*TR : II II 

yo va pure so'hamiti pratito 
buddhya praklptastamasa'timudhaya, 
tasyaiva nihsesataya vinase 
brahmatmabhavah pratibandhasunyah. (301) 


1 ibid, verse - 139. 
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301. The ego is that which has been produced by the intellect , which 
is deluded by 'nescience' and which is perceived in this body as 7 am 
so-and-so.' When this ego sense is totally annihilated, one attains an 
unobstructed identity with Brahman. 

The identification with the gross is a powerful imagination of the 
intellect; which is rendered supremely foolish by the Veil of tamas' 
(avidya). This deluded intellect, which cannot see the Reality, 
imagines and projects the concept of 7 am so-and-so'. Based upon 
this fanciful stupidity one builds up one's ego sense. This ego has 
to be destroyed until not even a trace remains. 

When this egocentric concept that 7 am so-and-so' is 
completely annihilated, there is the realisation, 'the Self in me is 
the Self present everywhere (brahmatma-bhava)'. That feelingful 
understanding without any trace of doubt that, 'the Self in me is 
the one Self everywhere', is called realisation of the supreme Self. 

So long as the ego sense persists, prompted by its 
natural personal bias (dvandva), suffering under its 'ultimate 
propensities' (vasanas), it lingers, interpreting a world of 
its own and confusing itself with the multiplicity perceived 
around. When the ego ends, egocentred and society centred drives 
no longer affect the individual and this state is the Experience 
Divine. Such a realised one testifies to a depth dimension in 
experience, that defies speech and thought and yet provides a more 
realistic experience than any sense impressions. 

This is the state of Realisation when the 'veil of tamas' 
(avidya) is lifted to reveal the Truth Eternal, the 'Self in all'. 
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brahmanandanidhirmahabalavata'hankaraghorahina 
samvestyatmani raksyate gunamayaiscandaistribhirmastakaih, 
vijhanakhyamahasina srutimata vicchidya sirsatrayam 
nirmulyahimimam nidhim sukhakaram dhlro'nubhoktum ksamah. (302) 

302. The treasure of the bliss of Brahman is enwrapped by the mighty 
and dreadful serpent of the ego sense, and jealously guarded for its 
selfish use, by its three fierce hoods, the three gunas. The wise man who 
destroys it by severing its three heads with the great sword of Realisation, 
in accordance with the teachings of the scriptures, alone can enjoy this 
treasure which brings Bliss. 

In the serenade of his poetry, Sankara brings in the refrain of what 
has already been said. 

The treasure of the 'infinite bliss of Brahman' is kept secret 
in the undisturbed cave of the physical body. This treasure is being 
guarded by a serpent, the ego sense, the individuality. Individuality 
is represented by a serpent in all religions. The serpent that tempted 
Eve, the serpent upon which Sri Krsna danced and destroyed, the 
serpent in the holds of the peacock - the vehicle of Lord Subramanya 
- the serpent that is worn as an ornament by Lord Siva, all these 
represent the ego sense, which is the stockpile of all our stupidities. 
This powerful, terrible serpent, the ego, protects the treasure trove 
of blissful Brahman (Brahmananda). For its own selfish ends, this 
ego coils round the treasure and protects it. This ego (ahankara) in 
us will not allow us to realise the state of Brahmananda. It expresses 
itself at all times through one agitation or another. 

A triple-headed serpent is this ego. Its terrible hoods 1 
are the gunas - sattva, rajas and tamas. This serpent can be 
destroyed only by the sword of direct perception (vijnana). 

By no other means can we end the ego. The ego can be ended 
by the sword of Knowledge, forged by direct perception, which is 
gained through a sincere and intelligent study of the scriptures. 

1 candai - bhlkaraih; mastakaih - terrible hoods 
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The Sruti says, 'The Self in you is the Self everywhere.' 
That experience alone will end the ego. There is no other instrument, 
no other way to achieve this. With such an instrument, 1 let us cut 
off the three hoods of this fearful serpent. Tamas can be ended 
with rajas; rajas by sattva and sattva finally ends by itself. The ego 
has to be thus annihilated, plucked by its very root (mula). Make 
it rootless (nirmula). 

Men with discriminative intellect, having destroyed the 
very root of the ego by the sword of Knowledge, gained by 
the study of sastras, enjoy the treasure of the Bliss Absolute. 


WHT II ^ || 

yavadva yatkihcidvisadosasphurtirasti ceddehe, 
kathamarogyaya bhavettadvadahantapi yogino muktyai. (303) 

303. As long as there is even a trace of poison left in the body , how can 
one hope for complete recovery ? Such too is the effect of the ego sense 
upon the meditator's Liberation. 

If there is even a little bit of poison in a man's blood circulation, 
how can that man be healthy? The ego sense (aharikara) is 
the poison in spiritual existence. How can the meditator (yogi), 
who is striving for Liberation, gain it, if the ego sense of the body 
is still persistently lingering in him? 

Therefore, this ego must be completely rooted out and annihilated. 


W +1Id cTr^ll n 

1 vijnanakhyamahasina - nididhyasajanyanubhava namna. 
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ahamo'tyantanivrttya tatkrtananavikalpasamhrtya, 
pratyaktattvavivekadidamahamasmiti vindate tattvam. (304) 

304. By the complete cessation of the ego sense , gained by restraining 
the diverse mental waves , created by the ego itself and through the 
discrimination of the innermost Realty , one experiences Reality as 'I 
am This.' 

When you are living as the ego, it cannot but create various mental 
agitations of endless varieties of vanities of family, race, name, 
form, wealth, learning and so on. When this ego is totally ended, 
the vanities arising from it also end. The ending of the ego is the 
realisation of the state Supreme. This state Supreme is not realised 
as something other than the meditator himself. It is realised as 
one's own Self. 'I am this Self' will be the nature of this total 
Realisation. When the dreamer realises the waker, the experience 
is, 'I am this waker'. 

The final spiritual experience is subjective, personal, direct 
and full, always as one's own 'real nature'. 


*TTcf 

ahankare kartaryahamiti matim muhca sahasd 
vikaratmanyatmapratiphalajusi svasthitimusi , 
yadadhyasatprapta janimrtijaraduhkhabahula 
pratlcascinmurtestava sukhatanoh samsrtiriyam. (305) 

305. Renounce immediately your identification with the ego sense , the 
'sense of agency' which is by its very nature a modification and is lit up 
by a reflection of the Self It diverts one from being established in the 
Self Identifying yourself with this (false sense), you have reached this 
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relative existence, full of the miseries of birth, decay, death, although you 
are the witness, the essence of Knowledge-Bliss-Absolute. 

'I am the doer' (karta), 'I am the experiencer' (bhokta) are both the 
expressions of the ego (ahankara). This constant feeling of 'I am 
the ego' has to be dropped immediately. This ahankara consists 
only of the various thought disturbances (manovrttis). When the 
light of Consciousness illumines the thought waves, you become 
conscious of the thoughts. Those conscious thought bundles, in 
their totality constitute the ego. The ego is 'the Consciousness 
reflected in the thoughts' (cidabhasa). Therefore, when the thoughts 
cease, the ego also comes to an end. Because of this identification 
with the thoughts and the consequent ego sense, one has no 
chance to experience the 'infinite Beatitude' even for a moment. 
The infinite Beatitude (cinmurti) 1 is your own nature; yet, you are 
not able to recognise It, you are an embodiment of this Bliss-form 
(sukha-tanu) 2 . 

All these confusions arose from the mind's projections. 
When you assert that you are the mind, all the imperfections of 
the mind become your imperfections. Birth, death, old age and so 
on, and sorrows of endless varieties, come to you. This is called 
samsara. 'V identified with the ego gets blinded, and hence has 
no experience of the Self, which is of the form of the light of 
Consciousness (cinmurti). 'I', identified with my physical body 
and the attitudes of my mind, superimpose upon myself various 
sorrows and imperfections such as birth, growth, decay, disease 
and death and then, due to them suffer endlessly. This is called 
the miserable 'life' (samsrti), which is the lot of all. 'You are not 
this', 'You are that infinite Consciousness', 'Come to apprehend 
It yourself', so the Upanisads thunder forth. 


1 cinmurteh - jnanasanrasya. 

2 sukhatanoh - anandaghanasya. 
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|| ^ || 

sadaikarupasya cidatmano vibho - 
ranandamurteranavadyakirteh, 
naivanyatha kvapyavikarinaste 
vinahamadhyasamamusya samsrtih. (306) 

306. But for your identification with the ego sense there is no 
transmigration for you , who are immutable and eternally the same , 
Knowledge Absolute , omnipresent , Bliss Absolute and of unsullied glory . 

For transmigration, repeated births and deaths, there is no other 
cause than the 'ego sense'. Your essential nature is Consciousness. 
Bliss (ananda) is your birthright. Yours is the untarnished glory 
(anavadyaklrti). 1 You are the one, at all times without any 
modification. There is no reason why you should stupidly suffer 
so much and so continuously. 

Sankara is advising the disciples here, 'You are That'. You 
are suffering because of your own agitations. The agitations are 
caused by the ego in you. In the gross and subtle projections, the 
idea 'I am this' is the only cause that makes you suffer. Hence, give 
up this tragic and ruinous ego sense (ahankara). 

What is to be done next is advised in the following verse - 


+ud+c| r Md)dHJ 


qsj^ll ^ovs || 


1 ever-effulgent 
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tasmadahahkaramimam svasatrum 
bhokturgale kantakavatpratltam, 
vicchidya vijnanamahasina sphutam 
bhuhksvatmasamrdjyasukham yathestam. (307) 

307. Therefore, with the great sword of Realisation, destroying this ego 
sense, your enemy - which is like a thorn in the throat of a man who 
is eating - enjoy directly and freely the bliss of your own domain, the 
majesty of the Atman. 

The Teacher is now suggesting a simple throat operation. If a thorn 
is sticking in the throat, one cannot appreciate any food, which 
otherwise one could have enjoyed. The ego is like a thorn in the 
throat of an eater. Hunger is there, food is also ready. But the 
hungry one cannot eat, because the painful thorn is in the throat. 

Similarly, the bliss of the Infinitude is everywhere present. 
We fail to enjoy It, simply because of the ego sense in us. To remove 
this ego, an 'operation' has to be done. This surgery can be done 
with the instrument of the 'experience of Reality' alone. Once this 
sense of ego is removed, we are at liberty to enjoy the empire of 
the Self 1 as we like. All we have to do is remove this little ego, the 
misconception that 'I am this body, a bundle of filth'. 

At this moment in all our experience of life this 'thorn' sticks in 
our throat and makes it difficult for us to enjoy the bliss of the Atman. 

Therefore, all our enjoyable experiences reach us as sorrowful 
ones only. 


■iyilcHHI WM WnVm: II II 

1 atmasamrajyasukham - ananyadhlnam nirantarakhandananda anubhava. 
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tato'hamadervinivartya vrttim 
santyaktaragah paramarthalabhat, 
tusnlm samassvatmasukhanubhutya 
purnatmana brahmani nirvikalpah. (308) 

308. Checking the activities of the ego and renouncing all 
attachments , through the experience of the supreme Reality , be free from 
duality through the enjoyment of the bliss of the Self and remain serene 
in Brahman. For , then you have attained your infinite nature. 

It is advised in this verse that all the thoughts connected with 
ahankara are to be given up. The vanity of race, caste, creed, 
learning, status in life and so on, is all connected with the ego 
sense. Renounce all desires and gain the supreme goal. The price 
to be paid for the experience of the Reality is a total renunciation 
of the entire range of all desires. 

Having given up the desires, keep quiet. Not physically. The 
mind and intellect are to be quietened. If the mind and intellect 
blabber, it is only because of the ego and its egocentric desires. 

When the ego and ego based thoughts have been withdrawn, 
the desires end. When desires are no more throttling the mind, it 
becomes quiet. The thoughtless mind itself is Brahman. This is the 
experience of supreme Truth (paramartha). This is the gaining of 
the supreme Self. 

Thereafter, the mind and intellect will have no more desires 
to be fulfilled through selfish actions. The sadhaka reaches the 'state 
of quietude' (tusnl-bhava). There he experiences Infinitude, which 
is his own nature divine. Come to realise this quietude. 

Why does Sankara repeat his advices and instructions? 
He himself answers in the following - 
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samulakrtto'pi mahanaham punah 
vyullekhitah syadyadi cetasd ksanam, 
sahjlvya viksepasatam karoti 
nabhasvata pravrsi varido yathd. (309) 

309. Even though completely rooted out, this terrible ego sense, if revived 
in the mind (vyullekhitah) 1 even for a moment, returns to life and creates 
hundreds of mischiefs, like a cloud ushered in by the wind during the 
rainy season. 

People bemoan, 'I was much better last year. This year I don't know 
why I have again 'fallen' in my spiritual sadhana.' Such complaints 
we hear everyday, everywhere from almost all seekers. 

This is all due to the play of the vasanas and the ego sense. 
Sankara warns us here, 'Even though you have ended the ego along 
with its roots - the vasanas - again it can revive and rise up to 
tyrannise over you. If you allow your mind this freedom, then the 
play of the ego sense will start again. Therefore, beware!' 

When the ego is reborn, revived from its burial ground and 
starts reasserting itself, a thousand varieties of agitations will 
immediately rise up. As long as you have the ego, the world of 
objects-emotions-thoughts can never be satisfactory by itself. A 
thousand varieties of agitating desires and worries must necessarily 
come up to dance in the mind. The ego will create storms in the 
bosom, thereby the peace will be lost. 

In the rainy season the clouds are all driven away in a 
moment and yet, the next moment, we may find the sky cloudy 
again. The breeze that removed the existing clouds, brings in it 

1 vyullekhitah - prabuddhena purusena bhtkarasvapnaiva smrtah sydt 
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next windy dash a hoard of new ones. The sun shines brightly at 
one moment and the next moment, it is hidden' again behind the 
newly gathered clouds. 

So too, the mind is at one moment steady in prayerful 
meditation. Next moment, there is a gush of thoughts which, 
dashing the brilliant poise of the mind at meditation, make it full 
of agitations. Generally, you feel more distracted when you come 
out of the puja room, than when you went in. All this is because 
of the devastating play of the ego. Therefore, 'Beware!' Conquer 
the ego and continue with the alert vigilance of a successful 
conqueror. Never think that the ego has left you permanently. It 
must have only receded to the background, it can come up again 
if you slacken your diligence. 
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nigrhya satrorahamo'vakasah 
kvacinna deyo visayanucintaya, 
sa eva sanjwanaheturasya 
prakslnajamblratarorivambu. (310) 

310. Having once overpowered this enemy, the ego, not a single 
moment's rest should be given to it to ruminate over sense objects. 
That is verily the cause of its returning to life, just like water is the 
cause for the flowering of a citron tree that has dried up before. 

If a chance is given to the mind and its passions to express 
themselves, there will be no end to their destructive floods. 
Therefore, having destroyed the ego, which is our sole enemy never 
give the mind the slightest chance to think of the objective world. 
Attachment for even the most innocent looking insignificant thing 
will pull you down to endless bondage. 

A sadhu having attachment for his loincloth could not 
tolerate the rat trouble. He brought a cat to keep away the rats. 
The rats, no doubt, disappeared but the cat had to be fed, and 
hence, he brought a cow to his humble hut of study. The cow had 
to be looked after; hence, he decided to have a wife to look after 
the needs of the cow. After some time, they had children - their 
naming ceremony - nourishing and educating them - marriage of 
each - endless! - disastrous! 
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Therefore, never give a chance to the mind to ruminate over 
the sense objects (visayanu-cinta). When a man thinks of objects 
attachment for them arises; from attachment, desire is born; from 
desire arises anger. From anger comes delusion, from delusion, loss 
of memory, from loss of memory, the destruction of discrimination; 
from destruction of discrimination he perishes. 1 Sense objects 
will come your way with all their irresistible enchantments. It is 
absurd to say that they will not come into your mind. They will 
and they should; it is but natural. But let us not encourage them 
and commit ourselves to their thoughts. Mind is essentially of the 
nature of lust, anger and so on. The sixfold emotions are, in their 
aggregate, called the 'mind'. You cannot have the mind without 
these qualities. Any thoughts arising in the mind will belong to 
one or the other of these six groups. The best way to control and 
end them is to direct them towards Narayana. Having dedicated 
all activities unto Him, one should turn all one's desires, anger, 
pride and so on, towards Him alone. 2 

'Desire to possess' when directed towards Narayana becomes 
the 'burning spiritual anxiety of devotion for the Lord'. Therefore, 
turn all attitudes of the mind towards Him. When sense thoughts 
come, let us repeat the divine name of the Lord, 'Narayana'. 
When you try to maintain the thought of the Lord Narayana, you 
unconsciously drive your thoughts away from the fascinating 
charms of the distracting sensuality all around you. 

These sensuous thoughts are the elixir (sanjivani) that revives 
the once annihilated mind. This is the miracle that revives the dead 
'ego'. An apparently dried up citron tree, when regularly watered 
for a few days revives and flowers again. The tree which looked 
dead gets revived by a little water. Similarly, the apparently dead 
ego revives, the moment you take an active interest in maintaining 
sense thoughts. Discourage extrovert thoughts; as they arise, 
immediately sublimate them by substitution of Narayana thoughts. 

1 Bhagavad-gita - 2.62 & 63 

2 Narada Bhakti Sutra - 65 
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Thoughts when oriented towards the Lord become spiritual 
thoughts capable of bringing about one's personality unfoldment. 


<£Ichhi ^ * m \ 
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dehatmana samsthita eva kaml 
vilaksanah kamayita katham syat, 
ato'rthasandhanaparatvameva 
bhedaprasaktya bhavabandhahetuh. (311) 

311. He alone, who has identified himself with the body, is greedy of 
sense pleasures. How can one, devoid of the body idea be greedy? Hence, 
the tendency to ruminate over sense objects is, indeed, the cause for the 
'bondage of becoming', and the idea of distinction or duality. 

Now Sankara argues to make the students clearly understand a 
subtle philosophical truth. 'Kama' is 'desire'; 'kaml' a 'desirer', a 
sensuous man. A sensuous man is defined in this verse as one who 
permanently remains in the idea that 'I am the body'. As long as 
one has the feeling, 'I am the body' the body's demands for sense 
gratifications become imperative and one becomes shamelessly 
sensuous. Such an individual starts seeking sense gratifications 
for the body, as a body. 

In contrast to the sensuous man, a 'Man of Realisation' is 
indicated as being just the opposite. A kaml is one who runs after 
the objects-emotions-thoughts while the Man of Realisation is one 
who gets away from these to reach the Self and Its infinitude. The 
Man of Realisation and desires cannot go together. 'Desiring' is the 
mind gushing towards objects-emotions-thoughts gratifications, 
while 'perfection' is the mind turned totally away from all objects, 
both within and without. Just as light and darkness, day and night. 
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cannot coexist, so too, 'ignorance' and 'knowledge' can never co¬ 
exist. They are at opposite poles, each the antithesis of the other. 

Perception of plurality (bhedaprasakti) is 'constant 
contemplation, of the world of objects (arthasandhanaparatvam). 
This is the cause for bondage, the reason for all conflicts in life, 
the source of all struggles in existence. 

If this be so, then, how can ego sense once annihilated, ever arise? 

Sankara explains in the following verse the secret logic of 
the ego's return - 


karyapravardhanadbljapravrddhih paridrsyate, 
karyanasadbljanasastasmatkaryam nirodhayet. (312) 

312. When the 'effects' are flourishing, the 'seeds' also are observed to 
increase. When the 'effects' are destroyed, the 'seeds' also are destroyed. 
Therefore, the 'effect' must be subdued. 

When a seed is allowed to grow into a tree, the tree will produce 
millions of seeds. A thriving tree will bring forth, yearly, a huge 
crop of seeds. If the tree is destroyed, there will be no crop of seeds 
emerging from it. Stop the 'effect', and the 'cause' also ends. 

We all have sense vasanas in us. If these are given a favourable 
chance, watered by our egocentric thoughts, the seeds, the urges 
for sense gratifications, the vasanas, 1 increase, grow, flourish and 
multiply. Then the individual helplessly confesses, 'I cannot get 
out of it'. Therefore, when the low, base, extrovert vasanas spring 
forth to expression, curb them - crush them - do not allow them 
to stem forth and yield more of such poisonous vasanas. 

1 The sub-level urges, that determine the emotional profile of an individual, 
are called vasanas, the channels of thought. 
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Even though the ego has been apparently annihilated, the 
vasanas which are the cause for the ego lie dormant and so, if we 
allow the sense thoughts (visayanucintanam) a free play in the 
mind, those vasanas will revive and then the ego will necessarily 
manifest. Therefore, by constant meditation upon the 'Self in all', 
turn the mind away from sense thoughts, and allow no chance for 
the return of the ego sense. 1 


+l4^l ^ cfTCWT I 
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vasanavrddhitah karyam karyavrddhya ca vasana, 
vardhate sarvatha pumsah samsaro na nivartate. (313) 

313. Through the increase of vasanas , egocentric ' work' increases and 
when there is an increase of egocentric 'work', there is an increase of 
vasanas also. Thus , man's transmigration never comes to an end. 

In the previous verse, the cause and effect have been discussed. If the 
'effect' increases, the 'cause' also increases. There, the example of a tree 
was given to demonstrate the truth of the cause-effect phenomenon. 

The 'results' come to manifest because of vasanas. The 
'results' are egocentric 'thoughts', and sensuous 'actions'. When 
the actions have manifested, they in their turn, create more and 
more vasanas. From vasanas spring forth more actions again and 
again, this endless chain of sorrows continues. Thus, 'cause' and 
'effect' are interchangeable. The 'cause' can become an 'effect' and 
this 'effect' becomes the next 'cause'. 

This cause-effect chain is never ending. When this 
body becomes incapable of expressing the vasanas, another body 
has to be taken up and there too, man indiscriminately accumulates 
fresh vasanas and moves on to yet another body. This is called 


1 tasmatkaryam nirodhayet - visayanucintanam na kuryat. 
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transmigration (samsrti). To break this vicious circle you can do 
nothing directly with the vasanas. They are already there. Their 
manifestation alone can be controlled and stopped, by redirecting 
them into fresh channels of newly discovered, healthier attitudes' 
and nobler urges. 

The weeds were in the garden before I purchased the 
plot. Now I can only try to remove the existing weeds. If I 
allow the weeds to exist, every year they will multiply. So the 
moment the weeds sprout, I pluck them off and throw them away. 
No doubt, fresh ones do grow but I pluck them too. Pluck, pluck, 
pluck. I do not allow them to thrive in my garden. Every time, the 
weeds are removed carefully, along with their roots. After removing 
them I do not allow them to lie about in my garden grounds. I 
collect them carefully and throw them far away. Even after weeding 
the whole garden, I should expect at least some of them to come 
up again, because there must be some seeds ungrown still lying 
scattered. They had not grown only because they had no chance to 
grow and flourish. They were all lying dormant. But I shall never 
relax. I will go on plucking and throwing them away as they grow, 
until at last, there will be no more 'seeds' remaining to germinate 
more weeds anywhere in my garden. I must then prepare different 
flowerbeds. Thus, my hands must be constantly working on the plot 
not only for plucking the weeds but for plucking the flowers also. 

Similarly, the mind also must be well set and diligently 
attended to, as a gardener with his faithful efforts, ever keeps his 
garden trim and gay. All sense thoughts are to be weeded out and 
spiritual ideals must be planted. When the sense thoughts rise 
up, immediately pluck them out. This attention to the garden of 
thoughts must be a continuous job. There should not be any break 
in it until you realise the Infinitude. 

Destroy this ego completely. There is no time for any slackening 
anywhere during this precious, though limited, span of life. 
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samsarabandhavicchittyai taddvayam pradahedyatih, 
vasanavrddhiretabhyam cintaya kriyaya bahih. (314) 

314. In order to snap the chain of transmigration , one should burn to 
ashes these two; for , thinking of sense objects and doing selfish action 
lead to increase of vasanas. 

There are two main causes for the increase in vasanas - (1) 
continuous thinking of the sense objects (cintaya); and (2) acting 
upon the sense objects in the world outside (kriyaya bahih). 

He who subjectively contemplates upon the sense objects, but 
apparently restricts his sense indulgence is called a 'hypocrite' by 
the Gltacarya. Character consists, no doubt, in right acts, but they 
are built with right thoughts. Subjective thoughts and objective 
actions both create vasana limitations, which drag the ego into 
new births and deaths. These two are to be cut asunder, in order 
to end the tragedy of transmigration. 

These two forces prompt each individual to take up again 
and again an appropriate physical body to continue the stupidity 
of living for sheer sense gratifications. He who wants to cut off 
this endless stream of sorrow, the non-stop dash from stupidity to 
stupidity, has to end these two prompting forces. Cinta and kriya 
are themselves, no doubt, the 'effects' of powerful vasanas and they 
create a fresh crop of more powerful vasanas. If you want to get 
away from these powerful vasanas, you must destroy these two. 

In the spiritual path there are moments when one has 
the feeling, in fact a hallucination, that one has reached 'somewhere'. 
These are, no doubt, great peaks, but in those apparent heights, we 
cannot permanently remain in perfect safety. We may slip again, if 
we 'lookback' even once. 'Back' means towards the object-emotion- 
thought world. When the mind and intellect has turned towards 
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Reality, never again look back. Once you become an extrovert, 
the ego at once precipitates; the sense objects crowd around you 
for attention and terrible vasanas are created. You fall again into 
samsara. All sadhana become impotent, futile, a great waste. So, 
without looking back, go ahead with a constant forward gaze. 

Sometimes, the seeker feels very lustful. This is caused by 
himself; there is no other cause. He himself allows a lustful thought 
to rise up in him and encourages it. Then this thought forces you 
into lustful activity and the two together create lustful vasanas. 
Tying you down, they blockade your march and you get helplessly 
stranded. When a lustful thought comes, do not encourage it. 
Maintain the attitude of a 'witness' towards it. Be fully conscious 
of it and chant ardently - 'Narayana! Narayana!'. 

Seeing the pure body and serene face of Lord Buddha, 
a prostitute felt tremendous attachment. She went to the 
place where Buddha was resting for the night, with fruits 
and other offerings. As she knocked at the door. Lord 
Buddha opened it and stepped out. He saw a beautiful richly 
dressed girl, standing with offerings of fruits at that untimely 
hour. Obviously, she had come to offer them to the Lord, but at 
midnight? There was no hesitation. Gautama said, "Mother! What 
can your son do for you?" Poor woman, who came with burning 
passion, froze to the spot... 

Similarly, a lustful thought might rise up in your mind. Do not 
encourage it. Cry Hari Om... Hari Om!, with confidence and faith. 

Beware of the low thoughts at all times; carefully sublimate 
them with divine thoughts. 


cTT^rt *TT I 
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tabhyam pravardhamana sa sute samsrtimatmanah, 
trayanam ca ksayopayah sarvavasthasu sarvada. (315) 

II ^ II 

sarvatra sarvatah sarvabrahmamatravalokanaih, 
sadbhavavasanadardhyattattrayam layamasnute. (316) 

315-316. Augmented by these two, the vasanas produce one's 
transmigration. These three however, are destroyed by looking upon 
everything, under all circumstances, always, everywhere and in all 
respects, as Brahman and Brahman alone. Through the strengthening 
of the longing to be one with Brahman, those three will be annihilated. 

Vasanas, increased by 'thoughts' and 'action', cause transmigration. 
The pure Atman, in delusion, apparently comes to feel the pangs of 
both births and deaths, just as one suffers the agonies of drowning 
in one's dream. 

The only method of destroying these three - thoughts, actions 
and vasanas - is to recognise nothing but Brahman everywhere 
under all conditions, at all times, in all circumstances. 

'Oh!, That thing is beautiful', thus when the mind craves 
for it, immediately tell it that its 'beauty' is because of 'Narayana'. 
'How beautiful the Lord must be Himself to impart this much of 
His beauty to this insignificant thing?' Passionate lust transforms 
itself by such a divine attitude into pure devotion. The 'lustful love' 
for the world of objects when turned sincerely towards Narayana, 
is called devotion (bhakti). 

Those who are doing sadhana will understand this, 
others will not understand now. 'Seeing Brahman everywhere' 
(Brahmavalokanam) is not merely saying, 'everything is Narayana.' 
It is much more serious than a vocal declaration. 'All this is 
nothing but Brahman. 'This play of body-mind-intellect is the play 
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of the 'five sheaths' (pancakosas). As a result of the pancakosas, 
the Atman, the Self in me is experienced as being limited and 
ineffectual all the time. It is all my own Consciousness playing 
in eternal variety, as objects.' Such a feeling and understanding 
will come as a result of developed and deepened spiritual vasana 
(adhy atma-vasana). 

By this process of constant thinking of Narayana, the 
'Narayana-vasana' becomes stronger than the urges for sense 
objects (visaya-vasanas). Vasanas generated by our devotion for 
Brahman, the Reality (sad-bhava-vasana) can annihilate all our 
sense hunger. Therefore, continue practising it diligently. 

This 'Brahma-gazing (Brahma-matra-avalokanam) is to 
reflect upon the Upanisad statements like, 'When he becomes 
one with Brahman, then with what and whom will he see?' 1 and 
so on, and upon the Bhagavad-glta declarations as 'Having 'seen' 
the Highest, even the taste for the sense objects retires' 2 and so 
on, to meditate upon these, and to become aware of the roar of 
Upanisad 'All this is but this Self' 3 is to annihilate the triple cause 
for transmigration, 'vasanas', 'thoughts' and 'actions'. 

._... jgwjgt ..._* 
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kriyanase bhaveccintanaso'smadvasanaksayah, 
vasanapraksayo moksah sd jlvanmuktirisyate. (317) 

317. With the end of selfish actions , brooding over sense objects ends , 
which is followed by destruction of vasanas. The destruction of vasanas 
is Liberation, and this is considered as Liberation-in-life. 


1 yatratvasya sarvamatmaivabhut tatkena kam pasyet . 

2 rasavarjam raso'pyasya param drstva nivartate - Bhagavad-gita-2.59 

3 idam sarvam yadayamatma - Brhadar any aka-up anisad-2A6 
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These three, vasana, cinta and karma are factors closely 
interconnected. This represents the chain of causation; the one is 
the cause for the one following. When sensuous actions are not 
performed, many ethical and moral principles are obeyed implicitly 
at the body level. If sensuous thoughts are not allowed expressing 
themselves as actions, sensuous vasanas will also end. Thus, we are 
trying to end the vasanas by attacking their grosser expressions in 
the form of actions and thoughts. We strive to control the grosser in 
order to finally come to control the subtler; This is real pranayama 
- 'control of the prana'. 

Through a process of intelligent control of the 'effect', 
Vedanta advises us to control and annihilate the 'cause' for the 
sorrows of life - the vasanas. 

Regulate all activities so that fresh channels of wrong 
thoughts (negative vasanas) are not formed. When sensuous 
thoughts cease to rise in the mind, formation of sensuous vasanas 
is automatically controlled. When the vasanas have ended, there 
is 'Liberation'. Absence of vasanas is 'Liberation' (moksa) from 
the thraldom of desires and actions. An individual, who has thus 
eliminated all his entanglements with 'thoughts' 1 as a result of his 
freedom from vasanas - achieved by controlling his 'actions' - is 
considered as 'Liberated even while living', (Jlvanmuktah) 


I 
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sadvasanasphurtivijrmbhane sati 
hyasau villnapyahamadivasana, 
atiprakrstapyarunaprabhayam 
villyate sadhu yatha tamistra. (318) 

1 karyanirodhena karanam nirodhavyam ityarthah 
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318. When the longing to be one with Brahman has vividly risen to 
expression , the egocentric vasanas will readily disappear, as the most 
intense darkness completely disappears to the glow of the rising sun . 

The last line of an earlier verse 1 declared, 'By the increase of 
spiritual vasanas, these three will get annihilated.' Here we have 
a lucid annotation for this daring declaration. When the Narayana- 
vasana becomes stronger, the sensuous 'vasanas', 'thoughts' and 
'actions' will automatically get annihilated. 

The 'vasanas for the Reality' (Sat-vasana) are cultivated more 
and more when the seeker lives a life engaged in his sadhana of 
hearing, reflection and meditation. When the Sat-vasana has started 
expressing itself, a total change will come about in all his physical, 
mental and intellectual relationships. When we recognise only 
one Narayana, ever-present everywhere, we will have no likes or 
dislikes. Love, kindness, tolerance, and mercy will thereafter come 
to express automatically, through all our relationships in the world 
around us. The ego and ego prompted vasanas, the selfish, arrogant 
misappropriating attitudes, at the body-mind-intellect levels will get 
dissolved, to be replaced by the new vasanas that have been now 
generated. So, asat vasanas are eliminated by 'tendencies created 
in the mind by constant remembrance of the Reality' (Sat-vasanas). 

At present, we are living a life of identification with the 
unreal, and hence asat-vasanas are predominant in our hearts. 
Therefore, we madly behave the way we do. They can be eliminated, 
and a brilliant spiritual life of beauty and joy can be substituted, 
by the newly cultivated vasanas for the Reality. 

'Aruna' is the charioteer of the Lord Sun. Aruna is the 'early 
dawn', the beautiful silent glow that heralds the morn, when the 
sun has not actually risen above the horizon. Like the pilot car of 
the President, Aruna comes first, and then soon the sun emerges. 
The pitch darkness of the night, however dreadful it might have 
been, gets dispelled with the advent of the Tight of the dawn' 

1 ibid, verse - 316 
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(Aruna). The entire darkness is dissolved effectively and totally. 
Then the sun rises; the sun never sees darkness. The sun cannot 
be where light is not, light being its very existence. 

The Atman, the pure Knowledge, can never be compatible 
with ignorance. There is no ignorance in Atman, the Self; when the 
sun emerges, there is no darkness. The President of a country, as long 
as he is the President, can never experience a traffic jam in any town. 

At the moment of the experience of Brahman, there is no 
more any ignorance to be removed. Ignorance gets removed during 
the sadhana itself. When positive vasanas (sad-vasanas) have 
removed negative vasanas (asad-vasanas), where ignorance has 
been already removed. Knowledge dawns. Vasanas, incessantly 
weaving the egocentric individuality, constitute the 'darkness'. 
Selfish and arrogant ideas are the darkness that bring about all 
the sorrows of existence. They are all lifted at the very presence 
of the thoughts of the Higher. 

Sad-vasanas remove the asad-vasanas. When the asad- 
vasanas are all removed, one is ready for the reception of the great 
Lord. Therefore, the moral preparation and ethical adjustments for 
the resurrection of the individuality from its ego and egocentric 
assumptions is the very beginning of spirituality - nay, it is also the 
very culmination of all efforts. This is all that you can accomplish. 
More than that is not for you to achieve, it will automatically come 
to you. With such a prepared bosom, sit in a thrilled patience of 
ecstatic expectancy, like a lover waiting for the promised visit of 
his beloved. This hopeful and expectant waiting for Awareness to 
reveal Itself is called 'meditation'. 
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tamastamahkaryamanarthajalam 
na drsyate satyudite dinese, 
tatha' dvayanandarasanubhutau 
naivasti bandho na ca duhkhagandhah. (319) 

319. Darkness and its resultant evils are not noticed when the sun rises. 
So too , on realisation of Bliss Absolute , there is neither bondage nor the 
least trace of misery. 

'Tamas' is darkness; night and things that are born out of darkness 
are called 'tamah-karyam'. Fear, actually missing the road, 
toppling over some stone, falling down and wounding oneself, 
the treacherous dagger of a hidden enemy - all these are the 
concomitants of darkness. Tamas loots away our peace. When the 
Lord of the day 1 (Sun) rises, both the darkness and its effects are 
totally lifted. 

When the sun rises, not only the darkness but the entire 
bundle of sorrows created by darkness, disappear immediately. 
Similarly, in the presence of God, every step becomes correct. Not 
knowing Him, in utter ignorance, we generate egocentric stupidity 
in ourselves and bump against everything, whether existing and 
not existing. Existing things we fail to see. Non-existing things 
we imagine and fancifully create. Thus we create for ourselves 
an entire world of confusions - a most sorrowful, miserable and 
tragic destiny, indeed. 

For him, who has experienced supreme Bliss, there is not 
even a whiff of sorrow (duhkhagandha). He has no bondage and 
hence the conditionings of the body-mind-intellect are not there; 
naturally, there cannot be any more sorrow for him. 

That blissful condition of perfect release and joy is indicated 
in the following verse - 

1 dinesa - Lord of the day. One who regulates commands and orders the 
day is called dina-Isa - the Sun. 
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TO TO: *TTcf TOn% II II 

drsyam pratitam pravilapayansan 
sanmatramanandaghanam vibhavayan, 
samahitah sanbahirantaram va 
kalam nayethah sati karmabandhe. (320) 

320. Causing the perceived universe , both external and internal to vanish , 
and meditating upon the Reality , f/ze bliss-embodied, one should pass 
one's time watchfully for any residual prarabdha. 

All this can happen only when all the three factors - the 'vasanas', 
'thoughts' and 'actions' - get eliminated. If, after all our efforts, the 
vasanas are not totally exhausted, then the balance that remains 
to trouble us is called 'destiny' (prarabdha-karma). This is very 
powerful - each one will have to live out his prarabdha. When it is 
strong, it cannot be ended with self-effort (purusartha). One may 
try one's best yet, vasanas will assert and insist on inducing their 
results. They have to be lived through and acted upon. There is no 
other go. When we thus live through our prarabdha, what must be 
our strategy to go through it safely, bringing the least wear and 
tear to our spiritual dimensions which have been acquired by our 
sincere and long sadhana? 

In case an individual, even after years of sadhana, considers 
this pluralistic phenomenal world as true, he is still a seeker 
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(sadhaka) and not a 'perfected one' (siddha). Then he must go 
through it all, constantly remembering the Lord. To encourage 
others and to sustain himself let him keep smiling - even through 
the most gruesome experiences. Thus, let him spend his time 
constantly, with one hand let him hold on to His feet and with the 
other hand continue working. There is no other way. Insulated with 
loving contemplation of Him and His glory, let him go through 
life, meeting bravely and efficiently all the problems that stand 
crowding around him - they are all expressions of his 'residual 
prarabdha'. 

He cannot escape them, he must live through them. 


SR# sfelPM I 

SR# WWf: ^cls II W II 

pramado brahmanisthayam na kartavyah kadacana, 
pramado mrtyurityaha bhagavanbrahmanah sutah. (321) 

321. One should never neglect one's steady attunement with Brahman. 
Bhagavan Sanatkumara, the Creator's own son , has called inadvertence , 
death itself. 

The continuous attempt to hold on to Brahmika Consciousness is 
Brahmanistha. Let not this constant 'awareness', this remembrance 
of the Lord, ever fall away from your memory, even for a short 
time. Then there shall be no forgetfulness (pramada). Remember 
Him constantly. 'Him' does not mean 'the one who is worshipped 
in the temples'. He is your Awareness, this brilliant Light of 
Wisdom expressing in all creatures. This 'Life' in your bosom, 
which is Life everywhere, is He, the Supreme. Let there not be 
any carelessness, and consequent forgetfulness and oversight in 
the constant practice of contemplation, called Brahmanistha. In no 
circumstance, in no place, at no time, should you ever forget this 
great Reality. Constantly remember Him in your own heart. Just 
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as you never forget that you are an ego, that you are a man, so 
continuously and constantly assert that your real nature is the Self. 

The forgetfulness (pramada) of the essential divinity in us 
and our sense of holiness is itself death. In fact, this is real death. 
Living in the forgetfulness of one's own divinity is 'spiritual death'. 
Because, thereafter, that man can live only as a biped 'animal'. So 
said Brahma's own son, Sanatkumara. 1 


* ffTFR: I 

ddT SWT II ^ II 

na pramadadanartho'nyo jhaninah svasvarupatah, 
tato mohastato'hamdhistato bandhastato vyatha. (322) 

322. No greater danger is therefor the Man of Wisdom than carelessness 
about his own real nature. From this comes delusion , thence egoism. This 
is followed by bondage and then by misery. 

To a spiritual seeker there is nothing more tragic than this 
'forgetfulness of his own real nature' (pramada). Inadvertence 
erupts the volcano of all other sorrows. Forgetting our real nature 
means 'non-apprehension of the Reality'. We have already seen 
how 'non-apprehension of Reality' can create 'misapprehensions'. 
For a wise man there can never be any other tragedy greater 
than this Self-forgetfulness, as this can breed a chain of terrible 
consequences, each replete with insufferable agonies. 

From Self-forgetfulnes starts delusion (moha). From delusion 
comes the ego (aham-dhl). This ego sense leads to bondage 
(bandha). And bondage breeds misery (vyatha). 2 

1 In the celebrated Sanatsujata-samvada, the conversation between 
Sanatkumara and King Dhrtarastra comprising chapters 40-45 of 
Udyoga-parva of Mahabharata, there occur the words (pramadam vai 
mrtyurmaham bravimi-3A2A) T call inadvertance itself death.' 

2 jaramaranadijanya vyatha - misery in the fields of time and space. 
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When one forgets one's own real nature, the infinite 
Brahman, one deludes oneself to be the limited ego (jiva). This 
delusion gives birth to the concept 'I am' (aham-dhl). Then one 
starts considering oneself to be one's own body, mind and intellect. 
Naturally, conditioned thus by the body-mind-intellect, one comes 
to suffer limitations - bondages (bandha). In order to release oneself 
from it, one runs after the world of objects-emotions-thoughts; this 
exertion is sorrow (vyatha). 

Then desires crop up and in order to fulfil the desires, we 
strive; the desiring produces more sorrow and sweating agony. 
When the desires are fulfilled, there are even more worries, the 
struggles required to preserve the objects gained permanently with 
us. But the finite worldly objects must definitely perish in time 
and, therefore, produce more agony. If our desires are not fulfilled, 
certainly we are unhappy; if we get them, we certainly want more. 
This is how the fall comes. For all this, the initial cause is the Self- 
forgetfulness - the non-apprehension of Reality. Therefore, do not 
forget It. Remember It constantly as you own Self. 

-- * --- 

RWft TWIJI ^ II 

visayabhimukham drstva vidvamsamapi vismrtih, 
viksepayati dhldosairyosa jaramiva priyam. (323) 

323. Finding even a wise man hankering after the sense objects , 
forgetfulness torments him through the evil propensities of the intellect , 
as a woman torments her doting paramour. 

The forgetfulness of the Divine within is natural to any 
ignorant, deluded man. But, how can a wise man forget his real 
nature? How is it that we can remember everything else so easily? 
Why is it so very difficult to remember Bhagavan? How is it that 
the Lord made us so? 
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The truth is that the Lord never makes you forget your real 
nature. When the mind is turned outward (visayabhi-mukham), 
then you forget your own divine nature and then you come to play 
the fool, a limited ego. 

The Lord has created the sense organs turned 'outward' 
and, therefore, the foolish ones forget the divine presence of 
the Consciousness that shines from behind every sense, act and 
thought. The Self-existent (Brahman) created the senses with 
outgoing tendencies; therefore, man beholds the external universe 
and not the internal Self (Atman). But some wise man with eyes 
averted (with his senses turned away) from sensual objects, 
desirous of immortality, sees the Atman within. 1 They forget 
because of their complete identifications with their body vestures. 
The sense organs are turned outwards, and they come to gaze 
on and see only the objects of the world outside and never the 
Consciousness, which is behind the sense organs vitalising them 
all, always. Some wise, discriminative men wanting to realise that 
immutable eternal Reality, turn their attention away from OET and 
realise the infinitude in their own Self. 

This idea of the Rsi Katha (Kathaka) is expressed here by 
Sankara. Even if a man, well versed in the book knowledge 
(vidvan), has his attention turned towards the sense objects, he 
will forget his divine real nature of Bliss. When he forgets his 
real nature, the imperfections of his intellect make him agitated. 
Vasanas, desires, passions, jealousies, greeds are the ulcerations of 
the intellect, which then bleed out the pus and blood of sorrows. 
The poor fellow is led to disaster by the imperfections of his own 
intellect, just as a paramour tempts and spoils his beloved. 

A paramour (jara) is a 'secret lover'. He uses his partner 
(priya) for his own satisfaction. When one is secretly in love but 
the beloved is beyond reach, the memory of the sweetheart haunts 
the jara and makes him (or her) miserable. 


1 Kathopanisad-2A.l 
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Similarly, you are wedded to the Self, the Brahman; but 
you have also a private, secret love with the matter equipments 
and the world of objects. You are constantly fascinated by the 
innumerable objects of the world. Everyone of it deals out more 
and more disastrous vitriolic sorrows. Normal sorrows could be 
borne and some sympathy from others could be expected. But these 
are sorrows one cannot even tell another, or expect any sympathy 
from anyone. Hence, once you start acting disloyal to your own 
divine nature, you become miserable, like the beloved, haunted 
by the memory of the secret lover. 


WTfS ^ TcMcf I 

srFprro cm ii 

yathapakrstam saivalam ksanamatram na tisthati, 
avrnoti tatha maya prajham vapi paranmukham. (324) 

324. As moss, even if removed, does not stay away for a moment, but 
closes up to cover the water again, so also maya, or nescience, covers 
even a wise man, if he ever gets extrovert. 

What had been discussed in the previous verse is, here, with an 
appropriate example, more clearly brought out, so that even a dull 
student may fully grasp the idea. 

A kind of moss grows in the stagnant waters of neglected 
ponds. It floats on the surface of the water and spreads out so 
completely that from a distance the pond appears as a green 
pastureland. Due to this covering the waters of the lake will not 
reflect the blue sky, the passing clouds or the blazing sun. If 
you stir the water with your hand, the moss moves away easily, 
immediately. You can at once see the reflection of the sky in 
the water therein. But when you remove your hand, the moss 
again closes in to cover the waters and the green spread veils the 
reflection of the infinite sky. 
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Similarly, into our mind, maya comes and covers our vision 
of the Infinite, till It is no more reflected in our bosom. 'Vasanas' 
or 'thoughts' cover up our experience of the Infinite when our 
attention is turned outward. Even if a man be very wise, if he 
becomes extrovert, he ceases immediately to experience Reality. 

Therefore, extrovertedness must be annihilated by 
continuously remembering the Supreme as the effulgent 
Consciousness ever shining in our heart. 


4nHm|| WaT W cRTT II ^ II 

laksyacyutam cedyadi cittamlsad 
bahirmukham sannipatettatastatah, 
pramadatah pracyutakelikandukah 
sopanapahktau patito yatha tatha. (325) 

325. If the mind ever so slightly strays from the ideal and becomes 
outgoing , then it goes down and down , just as a ball , inadvertently 
dropped on a flight of stairs, bounces down from one step to another. 

Sankara says, 'The reason for the fall even of wise men is the falling 
away of their attention from their Goal Divine.' If the attention is 
diverted, even a little, the mind tends to become extrovert. If the 
mind is not turned inward, it will turn outwards; it has nowhere 
else to go and it cannot keep quiet. If our thoughts turn away from 
our goal, which is the altar of our total dedication even a little, the 
thoughts shall then run towards sense objects. When the thoughts 
are turned outward, stage by stage, we shall soon reach an utter 
state of sorrow. 1 


1 The stages of its fall were indicated in verse - 322. 
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To drive home the idea, an example is given. As though, 
when a rubber ball slips from the hand, inadvertently due to 
inattentiveness - meaning not deliberately, but only accidentally 
- or due to forgetfulness. Whatever be the cause, if the ball falls 
down on the top of a flight of steps - say from the top of Kutub 
Minar - it bumps down, and we can recover it only on the ground 
down below. The first drop may be on the first step, the second 
can be on the 10th, third on the 40th and the next bump perhaps 
on the 98th. It bumps down in leaps and bounds until at last it 
reaches the bottom and there knocks about on the walls, right and 
left, forward and backward, madly, for some time. Only when its 
momentum is lost, will it remain motionless. 


__ _ 

■ % 'i? 

HdcHHJI ^ II 

visayesvavisaccetah sahkalpayati tadgunan, 
samyaksahkalpanatkamah kamatpumsah pravartanam. (326) 

326. When the mind enters the sense objects it reflects upon their qualities. 
From mature reflection arises desire. After desiring , a man sets about to 
gain that thing and thus fulfil his desire. 

'When the mind enters the sense objects', meaning, 'when the mind 
entertains the sense objects', troubles start. If the objects come to 
the mind by themselves, nothing untoward happens. If your mind 
goes to the objects, you are a victim. Note the difference. It is like 
someone coming to your house then you are the master. He may 
be seeking a favour from you. But when you go to another's house, 
you are a guest, and, he is the master. 

Similarly, when the 'mind enters the objects', it starts 
imagining their joy contents. When the joy contents in an object 
have been contemplated upon for long, you come to believe, that 
there is some great joy therein. Therefore, your mind starts seeking 
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that object in order to get at that illusory joy! If the mind is seeking 
an object, it is always prompted by a desire, which can be fulfilled 
only by its possession and intimate enjoyment. 

When the illusion of an expected joy is maintained in the 
mind, the mind continuously contemplates upon that object. Then 
the desire for possessing the object arises. Because of the desire 
man starts acting to obtain the desired object, for, according to 
one's desire will be one's actions. When a man thinks of objects, 
'attachment' for them arises; from attachment, desire is born; from 
desire arises anger; from anger comes delusion; from delusion, loss 
of memory; from loss of memory the destruction of discrimination; 
from destruction of discrimination, he perishes. 1 

But when the sense objects come to the mind and if the 
mind has got the desire or raga for it, it will become the victim. 
Controlling the mind from running after sense objects, is called 
'sama', and controlling the sense organs so that the sense objects 
may not enter the mind is 'dama'. More important than controlling 
the sense organs (dama) is the control of the mind (sama). If there 
is no dama, the mind runs after objects and it slowly crystallises 
into a desire. And the irrevocable law is 'as the desire so the 
action'. If the mind is continuously going towards Narayana, 
desire for Narayana will increase. Desire for Narayana is the 
burning aspiration for the Reality. Therefore, through dama and 
sama, your actions will themselves become a powerful path, a 
spiritual sadhana. 


Mkid-H FRT ^ II ^ II 

tatah svarupavibhramso vibhrastastu patatyadhah, 
patitasya vina nasath punarnaroha Iksyate. (327) 

1 Bhagavad-gita - 2.62 & 63 
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sahkalpam varjayettasmatsarvanarthasya karanam, 
apathyani hi vastuni vyadhigrasto yathotsrjet. (328) 

327-328. Through inadvertence, a man may deviate from his real nature. 
The man, who has thus deviated, falls. The fallen comes to ruin, and is 
rarely seen to rise again. Therefore, just, as the eatables, prohibited by 
the doctor, are not taken by the victim of the disease, one should totally 
give up the habit of reflecting upon the sense objects, which is the root 
cause for all the mischief. 

Once fallen from our own essential nature, there is no question 
of our ever easily understanding the nature of the Self. Man, 
thereafter, identified with the body, mind and intellect, jumps to 
reach the world of objects and clings on to one object after another. 
When our real nature is forgotten, there is a deep and precipitous 
fall. He who has thus fallen goes down to a sad death, miserable 
destruction, an empty end. It is the tragic and total destruction of 
his spiritual personality. Such a fallen individual is rarely found 
to rise again. Therefore, 'don't fall' is the only logical advice. 

In order not to fall, renounce idle thinking of the world of 
objects. Refuse to entertain them. Contemplating upon the objects 
of pleasure is the cause for all sorrows and tragedies in life and for 
all difficulties and falls in sadhana. Renounce, reject and refuse all 
the idle ramblings of the mind. Cry 'halt' to the wandering mind. 

When the patient renounces the objects which his doctor 
has advised him not to eat, he will get cured of his illness. When 
the objects are in front of us, ordinarily we would love to take 
them. But in order to come out of the disease, we must reject them. 
Similarly, let the mind, which is now suffering from sensuality, 
reject its tendency to contemplate upon sense objects. Reject and 
rise above the senses. When the sensuous ideas come, positively 
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let us turn our thoughts to the higher and learn to rise above the 
cheap sensuousness of our thought. 


wmi I 

-HHlfedlcHI ^TT^TR: II ^ II 

atah pramadanna paro'sti mrtyuh 
vivekino brahmavidah samadhau, 
samahitah siddhimupaiti samyak 
samahitatma bhava savadhanah. (329) 

329. Therefore, to the discriminating knower of Brahman there is no 
greater death than inadvertence to meditation. But the man who meditates 
regularly attains complete success. (Therefore) carefully meditate (upon 
Brahman) in your mind. 

One should never be careless in one's steadfastness to Brahman. 
Diligently escape from all forgetfulness. The moment, you fall 
into forgetfulness you start considering yourself as the body- 
mind-intellect equipment and start seeking through them some 
ephemeral gains in the field of objects-emotions-thoughts. As you 
start seeking these, your desires multiply. 'As the desires, so the 
thoughts and as the thoughts, so the action'. Actions create more 
and more vasanas. It will all then end in such a great fall, that there 
will be no more any chance of ever gaining back the lost sense of 
the Self - the Paramatman. Once fallen to such depths, there is no 
getting up for that seeker. 

Thus inadvertence (pramada) itself is death (mrtyu). 
Forgetfulness of your real nature is death - the 'living death' - so 
said Sanatkumara. 1 The rest of the verses 2 piled up arguments to 

1 ibid, verse - 321 

2 ibid, verse - 322 to 328 
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come to the conclusion that 'indeed forgetfulness of our real nature 
is death.' Marshalling of the above arguments was done only to 
explain this statement of Sanatkumara vividly and impress its 
inevitability on the seeker's understanding. 

Having given these arguments, Sankara says, 'Therefore, 
there is no death other than forgetfulness. This forgetfulness of 
our real nature alone is living death.' Forgetfulness can come only 
when one identifies oneself with the sense objects. This is death; 
death to all aspirations of any spiritual seeker. To the spiritual 
seeker who is trying to quieten himself, who has got the spiritual 
knowledge and who has got the knowledge of the five kosas, and 
the required discriminative power, 'forgetfulness' is death indeed. 

'Forgetfulness' is death because it immediately breeds 
imaginations and they bring forth desires. Desires give birth to 
activity. Activity precipitates more and more vasanas, which bring 
more and more thoughts, more the thoughts, more is the activity. 
In order to exhaust the new found vasanas, a fresh body has to 
be taken up. Thus, the individual falls into the whirling wheel of 
births and deaths. Indeed, other than forgetfulness, there is no 
death (pramadat na parosti mrtyuh). 

'When the mind is withdrawn from the objects-emotions- 
thoughts world and when it starts contemplating upon Brahman, 
refuse to initiate any new sarikalpas. In the Gita , we are similarly 
advised, 'Having set the mind upon That, thereafter never initiate 
any new line of thought.' Sri Krsna says, "Little by little let him 
attain quietude by the intellect held in firmness, having made 
the mind established in the Self, let him not think of anything" 1 . 
Similarly, here we are told how when the mind has been withdrawn 
from its outer wanderings and held in abeyance (samahita), at the 
chosen point of contemplation on Brahman, one gains the goal 
truly. Then what are we to do? We must ourselves become quiet 
without projecting any thoughts (samahita-atma-bhava). Let us 
try to withdraw our minds from objects, emotions and thoughts 


1 Bhagavad-gita - 6.25 
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and contemplate upon our own real nature, the 'one Self in all'. 
Withdrawing from the external activities of the physical, mental, 
and intellectual imaginations, let us teach ourselves to bring our 
entire attention to the Consciousness within. 

Contemplate upon the Self, 'with great care'- Meaning slowly 
(savadhana). You cannot force open a bud and make it a flower. 
It must take its own time. A forcibly opened up flower will not 
have real beauty or true fragrance. Never hurry up. Let it take its 
own time. All that we have to do is to put ourselves on the rails, 
on the right track, running in the right direction. We shall reach 
in time our coveted destination. 

Therefore, very very carefully and slowly, may you gain a 
state of inner peace, fully abiding in the Self. 



59. In the One, No Plurality 
(330-338) 


i|M>Nc^ril M II V& H 

/zuflfo yasya kaivalyam videhe sa ca kevalah, 
yatkihcitpasyato bhedam bhayam brute yajuhsrutih. (330) 

330. He who is completely aloof, even while living , is alone really aloof 
after the dissolution of the body. The Yajur-veda declares that there is 
fear for one who sees even the least bit of distinction. 

That great Master, who experiences the state of oneness, while 
living in the physical body, becomes himself, the One, when his 
body falls off. Even when we see the Master living in the world 
outside, not only has he already had the experience, but he is 
continuously experiencing the infinite oneness of the pure Self. 
When his body falls off, he no more experiences the oneness, but 
he becomes the Oneness. With the body he experiences the state 
of oneness; with the fall of the body, he becomes the One. 

This is Truth. But anyone recognising anything other than 
the Self comes to fear. If you recognise plurality - any distinction 
between you and the world and single thing or being other than 
you - there is fear for you 1 . He who, in the experience of Brahman 
creates or feels the existence of even the minutest distinction - 
between the subject and object - to him comes fear (tasya bhayam 
bhavati). 


1 Taittirlya-upanisad which belongs to the Yajur-veda says, 'But even a bit of 
distinction in It, to him comes fear.' 
tasminhyudaramantanam kurute tasyabhayam bhavati 
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'Fear' is always born of the recognition of the 'other'. You are 
never afraid of yourself. To protect yourself from your own 'fear', 
you build imaginary fortresses around you and yours, generally 
with more money, better position, a large house and so on. 

'Why all these?'. If anyone asks, our reply must necessarily 
start with, 'I am afraid...! Afraid of what?' The answer can be only, 
'Of something other than myself'. 

So, wherever there is the concept of the 'other', there is fear, 
restlessness, agitation, worry, anxiety, each following the other. 
So, anyone who recognises or cognises, something other than his 
own Self, the Brahman, will be afraid of the 'other'. 


^ 

favRM MHKIdJI ^ II 

yada kada vapi vipascidesa 
brahmanyanante'pyanumatrabhedam, 
pasyatyathamusya bhayam tadaiva 
yadviksitam bhinnataya pramadat. (331) 

331. Whenever the wise man recognises even the least difference in the 
infinite Brahman, at once, that which he sees as different through mistake, 
becomes a source of fear to him. 

The same idea as in the previous verse is being elaborated. Whenever, 
at any time, even for so much as a fleeting moment, you recognise 
the least difference in the infinite Brahman, fear starts. The very 
object that you 'see' as other becomes the source of all your fear 1 . 



1 dvitiyadvai bhayam bhavati. - Brhadaranyaka-upanisad-lA.2 
From plurality indeed all fear arises. 
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m HIcHHki ^RTTd I 
^fcf ISjRRT 

H Hk^4l ^T II ^ II 

srutismrtinyayasatairnisiddhe 
drsye'tra yah svatmamatim karoti, 
upaiti duhkhopari duhkhajatam 
nisiddhakarta sa malimluco yatha. (332) 

332. He who identifies himself with the objective universe, which has 
been denied by hundreds of f>rutis, Smrtis and reasonings, suffers one 
misery after another, like a thief, for he indulges in something forbidden. 

The scriptural lore, time and again, declares that the objective 
phenomenal world is an illusion. The Upanisads (Sruti) and the 
books of traditions (Smrti) advise us, in hundreds of passages, to 
withdraw our identifications from all our delusory misconceptions. 
Yet, if anyone identifies with the perceived objective world, he 
comes to live sorrow after sorrow, each one competing in its 
poignancy with the earlier one. 

Man is subjected to such misery only because he is disobeying 
the law of life as discovered and described in the scriptures. 
Scriptures are the reference books to know the right way of life. 
He who disobeys them must end in misery. He comes to suffer 
not only sorrows in the outer world, but also the disappointments, 
defections, regrets and agonies of the mind, like one who has 
defiled himself by an ignoble act. 

One who has demeaned himself by a self insulting act, not 
only suffers the chastising whip of the neighbours; but even when 
he is not kicked by others, he sits in his own chair and kicks himself, 
regretting. Tut, Tut, why did I do it? I should not have done that'; 
similar self-criticisms knife him from all sides. 

Just as an individual who has committed an ignoble act 
suffers the physical consequences of the act, as well as his own 
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mental regrets, he who has misunderstood the essence of life 
and has come to identify with the world of plurality, suffers 
hundreds of sorrows, consisting of both the physical pains and the 
mental agonies. 


SS d<d^4k-dk4l: II ^ II 

satyabhisandhanarato vimukto 
mahattvamdtmlyamupaiti nityam, 
mithyabhisandhanaratastu nasyed 
drstam tadetadyadacoracorayoh. (333) 

333. He who devotes himself to meditation on the Reality , and is free 
from nescience, attains to the eternal glory of the Atman . But he who 
dwells on the 'unreal' is destroyed. That this is so is illustrated in the 
case of one who is not a thief and one who is a thief 

Contrasting pictures of two individuals, both devoted to constant 
reflection but one on the 'Real' and the other on the 'unreal' are 
given in this verse. 

Truth is that which remains unchanged in all the three 
periods of time. One who revels in the constant reflection 
upon Truth, naturally, withdraws his attention from the ever- 
changing phenomenal world, comprising the body-mind-intellect 
equipments and their world of objects-emotions-thoughts. One who 
has withdrawn from all his identifications with the equipments is 
'liberated' from the persecutions of the world of objects. Such an 
individual comes to experience the eternal glory of the Self. 

When one gets liberated from the thraldom of the 
'equipments', the ego - Perceiver-Feeler-Thinker - T , becomes 
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extinct. Naturally, therefore, one thereby reaches the higher climbs 
of Truth, where one lives the eternal glory that is the Self. 

On the other hand, he who is revelling in the constant 
reflection upon the untruth, the 'equipments' and 'objects', comes 
to destruction. He is pushed into more and more confusions and 
sorrows, passions and lusts, together creating for himself a painful 
life of tensions, stresses and strains. 

An honest man (acora) and a dishonest cheat (cora) are the 
examples for both the above cases. An honest man does honest 
things and, therefore, he is happy. The dishonest fellow who has, 
no doubt, acquired plenty, but by dishonest means, is constantly 
afraid of others. He lives a miserable life in the world. Even though 
both honest and dishonest men live in the same world, or under 
the same roof, one is happy and the other is miserable, because 
of each one's mental identifications and his particular healthy or 
unhealthy way of life. 


fcl&U 
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yatirasadanusandhim bandhahetum vihdya 
svayamayamahamasmltyatmadrstyaiva tisthet, 
sukhayati nanu nistha brahmani svdnubhutya 
harati paramavidyakaryaduhkham pratitam. (334) 

334. The sadhaka, should give up dwelling on the unreal, which causes 
bondage, and should always fix his thoughts on the Atman as 'This, I 
myself am'. For, steadfastness in Brahman gained through the realisation 
of one's identity with It, gives rise to bliss and thoroughly removes the 
misery born of nescience, which one experiences in the state of ignorance. 
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Constant contemplation upon sense objects (asat) is the cause for 
bondage. When lust and passions cloud the mind's vision, they 
cloud the higher purposes in life, and muddy the enduring values 
of honest living. This drives us to compromise. Therefore, one who 
is striving to live up to the spiritual values (yati), the sadhaka, 
should give up the habit of constant reflections upon the 'unreal' 
- the finite objects and ephemeral experiences. 

When this is achieved, he starts recognising his Self, to be 
the Self present everywhere. The first hand experience of the Self 
wipes away all pangs and pains of life, which are the products of 
ignorance of the Reality. 

Then he comes to live the peace 'that passeth all understanding'. 


WTO 

fir^T mk^ mi 

bahyanusandhih parivardhayetphalam 
durvasanameva tatastato'dhikam, 
jhatva vivekaih parihrtya bahyam 
svatmanusandhim vidadhlta nityam. (335) 

335. Constant contemplation upon the external objects will only gather up 
its fruits, namely , enhancing the evil propensities , which grow from bad to 
worse. Knowing this , through discrimination , one should leave the thoughts 
of external objects and constantly apply oneself to meditation on the Self 

If you are, through constant yearning, continuously in contact 
with the outer world, the dire results will multiply. What are these 
natural dire results? The results of contacting the world outside 
are vasanas, which are to manifest as desires and agitations. The 
more you turn outward, the more the inner entanglements will 
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increase. When you are turned outward, the agitations (viksepa) 
get multiplied and hence, vasanas and desires multiply in leaps and 
bounds within. Thereafter, prompted by your own vasanas, more 
and more desires arise, which create more and more agitations and 
which in their turn prompt more and more activities. This chain 
reaction continues until at last your entire attention becomes so 
much engaged with them that you dive into the fields of endless 
conflict and the individuality in you gets pounded into an 
unrecognisable pulp of ugliness. 

Those who get the discriminative power (viveka), and 
the scientific spirit of detachment from the not-Self (vairagya), 
understand how they have earned and why they have reached this 
chaotic condition in life. Such individuals, having thus understood, 
leave all the outer contacts, meaning, withdraw their Consciousness 
as much as possible, through practice, from the body, mind and 
intellect. Not perceiving the objects, not feeling the emotions and 
not contacting the world even as thoughts, in such quiet moments, 
their entire attention turns inward. 

So far, the mind had been constantly 'contacting' the world 
of objects. Now, turned away from them, the same mind learns to 
'contact' Brahman, as the seat of pure Consciousness within. With the 
finite mind, no doubt, we cannot contact the infinite Brahman. But 
keep on trying. That 'attempt' at contacting the infinite Brahman with 
the finite mind itself is Brahmanu-sandhih - Brahmanu-cintanam. 

The attempt of our mind to conceive and comprehend 
the Spirit, the Divine, alone can successfully turn it away from 
the realm of objects, emotions and thoughts. Or else it will be 
impossible. Divine grace is invoked by our honest and sincere 
attempts at meditation. 

Unless you give the mind another point of contact, it cannot 
heave itself away from its present fields of attention. A divine 
altar of devotion and reverence is needed at which alone you can 
surrender your world craving mind in a spirit of utter dedication. 
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Thus, through constant practice, you will come to experience 
this 'contact with the Higher'. An individual, who has with 
discrimination thus understood the cause for all his pitfalls and 
sorrows, must strive to withdraw himself from all his mental 
entanglements and be released from its usual conditionings. Then 
he can feel himself ushered into a greater ambit of freedom, a 
greater fullness of existence. 


slfepRR: H W II 

bahye niruddhe manasah prasannata 
manahprasade paramatmadarsanam, 
tasminsudrste bhavabandhanaso 
bahirnirodhah padavt vimukteh. (336) 

336. When the objective world is shut out , the mind becomes quiet , and in 
the quiet mind arises the vision of the Paramdtman. When 'That' is perfectly 
realised, the chain of births and deaths is broken. Hence the shutting out 
of the external world is the initial step for reaching Liberation. 

This is an answer to a possible doubt in the minds of the 
students; the students may feel, 'Why are you insisting upon 
withdrawal from the outer world? What is wrong with it? 
Can we not enjoy the good things of the world and perform 
also our sadhana? Why this negative advice to withdraw from 
the world? If by deliberately withdrawing from the outer 
world of objects and by contemplating upon the Self, we 
reach Paramatman, then that Paramatman will be 'caused by' 
sadhana. So from a finite activity we must expect infinite results! 
Absurd! With the finite activity, how can we achieve the Infinite? 
By an action initiated by us how can we gain the Truth? Even if 
by this effort we reach any truth, it must also be finite, because 
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finite activity can create only finite results. Therefore, O Vedantin! 
your logic is not acceptable to us. Besides it is very inconvenient 
to 'withdraw', for we don't want to withdraw completely from the 
sense objects, as they have got an enchanting store of pleasure, all 
of their own...' 

Now the Teacher of Vedanta answers, 'This withdrawal 
is not the direct cause for the realisation of the supreme Infinite. 
It sets in motion a series of consequences which ultimately lead 
the seeker to Liberation.' 

'The earth revolves around the sun and, therefore, there 
are the rains' - this statement may look illogical, but it is true in 
its sequence. The earth is going round the sun, and therefore, the 
waters of its oceans come under the sunlight. Sunlight has got heat, 
and with the heat the water evaporates. The evaporated water 
goes up, and as it goes up, it cools. As it gets cooler and cooler 
it condenses. The condensation increases and hence it becomes 
more and more dense. The denser drops come down and hence 
there is rain. 

Now, supposing the earth was not going round the sun, there 
would not be any rain. Because the portion of the earth facing the 
sun would have scorched itself to be a desert, and on the other side 
there would not have been any sunlight at all, and so it would have 
become an eerie land of barren snow. Rain is, therefore, possible 
only because of the earth revolving round the sun. Thus, as a series 
of consequences, the statement becomes true. 

Here in this verse, the sequence of thought development for 
the assertion of Vedanta is exhaustively enumerated. 

When the mind is held back from rushing into the world 
of objects, it becomes calm and serene (mana-prasada). Mind is 
agitated because of its instinctive habit of gushing into the world 
of objects. When the mind is constantly contemplating upon the 
'profits not yet gained' or 'profits that it might lose', or 'the objects 
and pleasures that can be gained', or 'the pleasures that might have 
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been' - meaning, when the mind is constantly agitated in such 
high frequency, how can it experience any peace? To the extent 
the mind's wanderings into the sensuous objects are arrested, to 
that extent the mind becomes calm (prasanna). The Reality can be 
perceived clearly reflected in such a calm mind (mana-prasada). In 
that peace all pains are destroyed; for the intellect of the tranquil- 
minded soon becomes steady. 1 

When the mind has become pure, calm, serene and quiet 
- when it is not consciously going out into the world outside; it 
becomes agitationless. Agitationless or thoughtless mind is not a 
mind. This is the 'mindless stage' (amanl-bhava). When the mind 
has thus totally ended, then there is (Paramartha-darsanam), the 
experience (darsanam) of the Supreme (Param) significance (artha) 
of the world and our life in it. 

When the Self is well experienced, the sense of limitations 
experienced through identification with the body, mind and 
intellect, is ended. As a result of your withdrawal from the 
'vehicles', the concept of 'outside' gets eliminated. As long as the 
vehicles are there, so long we can say 'outside' and 'inside'. When 
we have withdrawn from our body, mind and intellect, there can 
be no more any outer world to be perceived, outer emotions to be 
felt, and outer thoughts to be entertained. Therefore, not to allow 
our attention to go out into the world of objects, but instead to 
revel in the 'subject', the Infinite, the all-pervading, is to be in the 
state of total Liberation. 

A totally Liberated man's experience is that there is nothing 
other than the Brahman everywhere. Even the world of plurality 
that we are seeing is nothing but the 'Brahman play' in various 
forms. Not that the Man of Perfection will not have the experience 
of the world of objects but the difference between an ignorant man 
and a wise man is that the ignorant man's mind runs after the sense 
objects with sensuous hunger while the mind of the wise man 
never runs after the objects with sense appetite. The objects will 

1 Bhagavad-glta - 2.65 
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come to the mind but a wise man does not revel in them. 1 Sri Krsna 
says, "I am not in them - they are in Me." 2 He is not governed by 
the objects, but he rules over them as their master. The objects are 
applicants to the wise man's mind begging for his special attention. 
In the ignorant man's case, he runs after the objects and says, "Oh 
objects! Recognise me. I am unhappy without your company." 

The Liberation gained through self withdrawal from the 
objects-emotions-thoughts, is permanent and total; it is not 
temporary or partial. Temporary liberation is the unconscious state 
experienced under chloroform or in deep sleep. Temporarily the 
mind-intellect retires and so objects, emotions and thoughts do not 
appear. From deep sleep, or from swooning, when we wake up, the 
earlier sorrows faithfully reappear. In 'total Liberation' (vimukti), 
never shall they return to persecute us. It is a total transmutation 
- a total resurrection of the personality. 

Total Liberation is the state in which the mind does not at 
all go to the sense objects for the gratification of its selfish and 
sensuous ends. 


ftrepFHHST: II II 


kah panditah sansadasadvivekl 
srutipramanah paramarthadarsi, 
jananhi kuryadasato'valambam 
svapatahetoh sisuvanmumuksuh. (337) 


1 na tesu ramate budhah - Bhagavad-gita-5.22 

2 na tvaham tesu te mayi - Bhagavad-gita-7 .12 
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337. Where is the man who being learned, able to discriminate between 
the Real and the unreal, believing the Vedas as authority , fixing his 
gaze upon the Atman, the supreme Reality, and being a seeker after 
Liberation, will, like a child, consciously run after the unreal, which 
will surely cause his fall? 

Which wise man will take to foolish living? 'No wise man will 
ever do so', is the import. 'Pandita' means a 'man of knowledge', 
who has deeply studied the Upanisads, an erudite scholar, an 
intellectual giant. 

Not only is he a pandita but he has also cultivated his intellect 
to discriminate between the 'Permanent' and the 'impermanent'. 
Also, he has accepted the logical and scientific statements of the 
scriptures as the only authority and he is constantly striving to 
experience the supreme Reality (Paramartha). 

So, an individual who is an erudite scholar of the scriptures 
and who has the discriminative intellect, and who has convincingly 
accepted the Upanisads as the only authority, not because of 
the logic of it but because of his constant experience of the 
divine Reality; will such an aspiring individual (mumuksu) ever 
consciously hold on to the ephemeral things that constitute the 
fleeting joys of the world? 

Is there a fool who, having woken up from the dream will 
consider that the wife and children of his dream are his lifelong 
responsibility, and take out an insurance policy in the names of 
his dream wife and dream children? None will do such foolish 
things, since dream projections have no existence away from the 
dream state. 

Again, such an action as holding on to unreal things is 
not only meaningless, but is also the cause for his own downfall 
(sva-pata-hetu). A Realised person, an individual of the calibre 
as explained above, will never hold on to 'unreal' things; will not 
return to the terrible agonising experience of identifying again 
with the equipments. 
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Will a seeker after Liberation ever go down and hug the 
terrible hosts of sorrows, woo and court this world of shadows? 
If he does, he will be foolish like a child. 

As a child - Supposing a mother, leaving her child alone at 
home has gone to the neighbour's porch for a chat. The child 
playfully crawls on its belly, and at that time if a snake appears 
near the child, without any hesitation, it will crawl forward to 
catch the snake, not knowing the deadly nature of the snake 
and not realising that its one bite would mean death. The child 
is an example of an utterly ignorant one who not knowing the 
venomous nature of objects, goes and courts them until at last 
they bite and pour their venom into him which then proves 
quite fatal. Similarly, you and I, in our infinite incompetence 
to think correctly with our mind and intellect, might crawl forward 
to hug the sense objects, which 'inject' into us the venom of lust, 
greed, avarice, jealousy and so on. As a result of that venom, we 
suffer the endless pangs of our life. Peace and tranquillity die 
forever in our bosom. 

The child while playing goes directly and catches the candle 
flame and gets his hand burnt. A wise man having been burnt 
once by the world of object, will he ever, even by mistake, catch 
the flame? 

Total Liberation is that state having reached which, a man 
is totally withdrawn from the world of objects. 1 


<r=l Il^-Ncqidjl II 

1 bahirnirodhah padavt vimukteh - ibid . verse - 336 
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dehadisamsaktimato na muktih 
muktasya dehadyabhimatyabhavah, 
suptasya no jagaranam na jagratah 
svapnastayorbhinnagundsrayatvat. (338) 

338. There is no Liberation for him who is attached to the body and so 
on, and the liberated man has no identification with his body and so on. 
The sleeping man is not awake, nor is the waking man asleep, for, these 
two states are contradictory in nature. 

He - who is completely identified with the flesh, who thinks 
for certain 'I am the body', and caters to it all the time, filling it 
with some better food, washing it with a better soap, wrapping it 
with better clothes and so on - cannot gain Liberation at all. 
He is nothing but a mass of flesh. He, who is liberated from the 
entanglements of the body, mind and intellect, in him such a total 
and abject body-identification can never be seen. Those who are 
identified with the body have no experience of the 'higher', and 
those who have experienced the 'higher' are not identified with 
the body. Thus, they belong to two different worlds of experiences; 
where the one is, the other cannot be. 

The waking and dreaming conditions are not available in 
deep sleep. The deep sleep is not there in the waking or dream 
conditions. In one state of Consciousness, the other two are not 
present. Similarly, when I am conscious of the body, through my 
body I become conscious only of the outer world and I cannot 
have the experience of the Infinite. In the state of the supreme Self, 
while having the experience of the 'higher', in the fourth plane of 
Consciousness - in the state of God Consciousness - there cannot 
be the experience of the other three states of waking, dream or 
deep sleep. 

When I am working through the gross body, I am the 
'waker'. When I have withdrawn myself from the gross body, 
and I am functioning through my subtle body, I am the 'dreamer'. 
When I rest in my causal body, I become the 'deep sleeper'. Thus, 
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these are the three different 'states', forged by the three different 
identifications, either with the equipments of the 'gross' or the 
'subtle' or the 'causal' bodies. When all these three bodies are 
transcended, then the experience of the Infinitude descends upon 
us. To a man, who is thus experiencing the peace of Infinitude, how 
can there be the experience of 'I am the body', which generates and 
sprouts the vitriol of burning desires for sense objects? 

Enjoyment of the sense objects is demanded by the flesh. 
When one is identified with the flesh, the sense objects can provide 
some pleasure. But when he is withdrawn, not only from the gross 
body, but also from the subtle body he can never seek, even come 
to think of the sense objects. When withdrawn even from the 
causal body, meaning, when the very causes for the desires are 
also transcended, then the true experience of the 'Higher' dawns. 

Therefore, 'the condition of Liberation' and 'sensuous 
passions' cannot be expressed at once, in one and the same 
individual, at one and the same time. 
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antarbahih svam sthirajahgamesu 
jhatva"tmanadharataya vilokya, 
tyaktakhilopadhirakhandarupah 
purnatmana yah sthita esa muktah. (339) 

339. That man is free who , knowing the Self through his mind in all moving 
and unmoving objects and observing It as their substratum , renounces all 
superimpositions and remains as the absolute and the infinite Self 

This verse gives us a very comprehensive narration of the 
experience of the liberated man. 

Looking at things from the standpoint of the Self, and 
recognising the entire world of plurality within, without and 
everywhere, both the sentient and insentient, as one's own Self, is 
the state of 'total Liberation'. 

Through the physical body, we can see only the physical 
bodies and recognise their individual sizes, shapes and colours. 
When my mind contacts another's mind, I understand the 
emotional contents of kindness, mercy and goodness in his heart. 
When I come in contact with another person's ideas, I understand 
his intellectual qualities. When I shake hands with another, I will 
not thereby understand his intellectual capabilities. By a handshake 
all that I understand is, perhaps, the strength of his physical grip. 
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Similarly, in order to recognise the Atman in me, 'as the Self 
present everywhere', I must look at It from my spiritual standpoint. 
Only when I withdraw myself into my spiritual personality and 
then look out, shall I recognise the entire world as the spiritual 
Reality, the Self. Therefore, one who has transcended the body, 
mind and intellect, meaning, all the 'conditionings', alone can come 
to experience the nature of the Self, as the unbroken, immutable, 
one homogenous. Reality. 

He who thus comes to experience this infinite Consciousness, 
where there is no longer any separateness 'within' and 'without', 
when there is no longer a perceived world of plurality, as all of 
them have now dissolved into this one experience of infinitude, is 
said to be 'liberated' from all the natural limitations of his body, 
mind and intellect. 


IcHdl 
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sarvatmata bandhavimuktihetuh 
sarvatmabhavanna paro'sti kascit, 
drsyagrahe satyupapadyate'sau 
sarvatmabhavo'sya sadatmanisthaya. (340) 

340. To recognise the entire universe as the Self is the means of release from 
all sense of bondage. There is nothing higher than realising the 'universe 
as the Self. One realises this state by excluding the objective world 
through steadfastness in the eternal Atman. 

To expand oneself in spiritual vision and experience the totality as 
one's own Self is 'sarvatma-bhava', the recognition of the 'universe 
as the Self'. At present, our personality is extremely egocentric. 
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We fail to recognise or to identify with our country or state or 
community or even beyond our own terrible attachments to our 
body and possessions. In fact, beyond these attachments we have 
no other personality. From this self-centred, extremely limited, 
supremely circumscribed, frog in the well experience, we have 
to grow, expand and gain the vision of 'the entire universe as the 
Self in us'. 

Expand to realise that 'all is the Self'. Try to find 
accommodation for everyone in your compassion and in your love 
for the world around you. Recognise that all things are creation of 
Narayana. Then recognise that things are only Narayana Himself, 
His various divine forms, as such they are all the moving temples of 
the Lord. Therefore, Lord alone exists. Ultimately when you come 
to experience that the 'Self in me is the Self everywhere', then alone 
there is total Liberation from the bondage of the mortal. There is 
nothing superior to this experience of the oneness in everything; 
this is the highest experience (na-paro-asti-kascit). 

When once this experience is gained, we get completely 
rooted in the spiritual experience of the Supreme. The perception 
of plurality ceases, meaning, no more do we see the objects as 
distinctly separate, but in that new light of wisdom, all of them 
coalesce to be the one, shining in their new garment of beauty, 
peace, truth. The names and forms are there, but in and through 
them all, we come to see the Truth, the Reality, everywhere. 

In our spiritual sadhana, a stage comes, when nothing of 
the outer world is experienced - neither the objects, emotions, 
thoughts, nor the body, mind, intellect. Within and without, there 
is nothing but the blinding flash of Reality. That state, in which 
there is nothing but Consciousness, and perceptions of the body, 
mind and intellect have totally ended, is the experience of the 
'whole universe as the Self' (sarvatma-bhava). 

The spiritual apprehension is in fact entirely different from 
all the intellectual and logical conclusions arrived at by our sages. 
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That pure spiritual experience is indicated here as sarvatma-bhava, 
the vision of the 'universe as the Self'. 


f^T: I 
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drsyasyagrahanarh katham nu ghatate dehatmana tisthato 
bahyarthanubhavaprasaktamanasastattatkriyam kurvatah, 
sannyastakhiladharmakarmavisayairnityatmanisthaparaih 
tattvajhaih karaniyamatmani sadanandecchubhiryatnatah. (341) 

341. How is the exclusion of the objective world possible for him who 
lives identified with the body , whose mind is attached to the perception 
of external objects , and who performs various acts for that end? This 
exclusion should be carefully practised by sages who have renounced all 
kinds of duties and actions and objects , who are passionately devoted 
to the eternal Atman and who wish to possess undying Bliss Absolute . 

In order to attain total Liberation, perception of the world of 
plurality has to cease. How can this be brought about? How the 
non-perception of the world of objects is possible under certain 
conditions and how the same, under a different set of unfavourable 
conditions, is rendered impossible, are discussed in this verse. 

First Sankara discusses how and why it is not possible for 
the many to gain this state of perfect vision of oneness. 

The state of not perceiving the delusory world of objects- 
emotions-thoughts (drsyasya agrahanam) is not possible for an 
individual who has the idea 'I am the body'. Looking through the 
body, objects must be perceived. Where can they go? To a dreamer 
the dream is inescapable all along his dream state; to the ego, the 
world of objects is inescapable as long as he has the idea 'body am I'. 
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The body, mind and intellect equipments cannot realise the 
One. To a person of body sense (dehatma-bhava) how can there 
be the experience of 'the one Self in all' (Paramatma-bhava)? How 
can he gain the concept of the oneness of the infinite Reality? The 
non-apprehension (agrahanam) of all misapprehensions cannot 
be, to an individual who is identified with and looking through 
the equipments. The state of objectless awareness cannot be 
experienced by an individual who is turned outward. 

Not only is he identified with his physical body, but his 
mind is constantly contemplating upon the sensuous objects of the 
world outside. It is always engaged in the unholy experience of 
the plurality of worldly objects. Therefore, his actions get ordered 
by his own sensuous thoughts. 

An individual, who is thus constantly associated with his 
body and so fully engaged and preoccupied with his sensuous 
thoughts that his hands and legs constantly sweat to fulfil his 
endless desires and' accomplish his impossible thoughts, how can 
he ever have the non-apprehension (agrahana) of the world of 
objects? He is at all times turned towards them. He is deliberately 
nourishing delusory fancies. He insists on recognising the world 
of plurality, which he hugs on to as his life's greatest fulfilment. 

In utter love where the sadhaka merges into the infinite Lord, 
there ends all his responsibilities to duties, to activities, and to 
objects and there he comes to that Experience Supreme. 

The attachments to ones duties (dharma) to worldly 
activities (karma) and to the sensuous objects (visaya) have 
all to be renounced, and in their place we must cultivate the 
attachment to and contemplation upon the Self. When we are 
striving in meditation to propel ourselves and land into the higher 
Consciousness, then all the ego prompted secular and sacred 
activities of the lower planes must stop. 

Whatever activities I might have done in my dream, however 
sacred and auspicious they might have been, the moment I wake 
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up, the dream work grinds to a stop. Not because I do not want 
to continue it, but the 'dreamer' who was doing the work is no 
more available in his waking state. The entire field of activity and 
equipments of action available in the dream have, now, merged into 
me the 'waker'. They are no more available in my waking condition. 

Similarly, the secular and the sacred activities, that we 
undertake and the various objects that we court, are all transcended 
by those, who are constantly living in the contemplation of the 
Atman, the Brahman. As a result of it, they become knowers 
of Brahman, nay, they become Brahman. In the Brahmika 
Consciousness, the world of plurality is not available. 

*-HMH-- 
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sarvatmasiddhaye bhiksoh krtasravanakarmanah, 
samadhim vidadhatyesa santo danta iti srutih. (342) 

342. To the sannyasin who has listened to the discourses upon the 
scriptures and who has cultivated ' calmness , self-control' and so on , to 
him the Sruti prescribes samadhi for realising that 'the whole universe 
is the Self (sarvatma-siddhi). 

A very famous statement of Brhadaranyaka-upanisad is referred to in 
this verse. In one line it indicates what a seeker must do in order 
to make himself fit for the final spiritual experience. Six qualities 
are mentioned and they are all to be diligently cultivated. Keep 
this sixfold 'wealth' in your pocket and start upon the pilgrimage 
to perfection. 

If you have these six adjustments in yourself, then you shall 
reach to see the Reality in your own Self (Atmani). 

These personality disciplines are - (1) calmness (sama), (2) 
self-control (dama), (3) mind withdrawn from all objects, emotions. 
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thoughts (uparati), (4) capacity to suffer silently and nobly the little 
pinpricks of life (titlksa), (5) faith in yourself, in the sastra and in 
Reality (sraddha) and (6) contentment with what you have been 
blessed with (samadhana). 

Equipped with these, the seeker will find that spiritual 
Realisation is very simple. He can now readily turn his entire 
attention upon his own Self and realise It directly (atmani 
evatmanam pasyet). 

The two supplementary qualities necessary in an individual, 
who wants to experience 'the one Self present everywhere', are that 
he must be a 'renounced (bhiksu) and has listened to the discourses 
upon the scriptures (krtasravana karmanah). 

A sannyasl (bhiksu) is one who has renounced everything 
and lives on the bare minimum of objects that he may accidentally 
come across by sheer chance and is not running hungrily after 
them. Such an individual, if he has done sufficient listening to the 
Teacher and has performed enough selfless dedicated activities in 
order to rub off his existing vasanas, is fit to gain the experience 
of samadhi. 

Such an individual must practise samadhi. It is thus 
prescribed by the Brhadar any aka-up anisad in one of its well-known 
statements. 1 

---* 

TSRRT: 

ft 3TCRT: II II 


1 santo danta uparati titiksuh samahita, 
sraddhavitto bhutva'tmanyaiva // tmanam pasyet - Brhadaranyaka-upanisad- 4.4.23 
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arudhasakterahamo vinasah 
kartum na sakyah sahasapi panditaih, 
ye nirvikalpakhyasamadhiniscalah 
tanantard'nantabhava hi vasanah. (343) 

343. Even wise men find it impossible to suddenly destroy the ego , once it 
has become strong , except for those who have become perfectly calm through 
nirvikalpa samadhi. Indeed , desires are the effects of innumerable births. 

The attitude of the individuality - the perceiver-feeler-thinker T-am 
sense' arises as a result of one's ignorance of the Self. It has been 
maintained by each one of us over a long period of time, during 
our slow scrambling up the ladder of evolution from the beginning 
of time. Hence this ego cannot be annihilated immediately; nor is 
it, at any time, easy. 

Except those who have become steadfast in the experience 
of nirvikalpa samadhi, even great learned and wise men, cannot 
end their ego suddenly. Nirvikalpa samadhi is the 'state of 
mindlessness', where all thoughts have been consciously eliminated 
and blissfully transcended. At this stage, merger with the Reality 
becomes complete. When the ego goes deeper and deeper into the 
contemplation upon the purpose of existence, it totally disappears 
to become the Consciousness. 

That state of hushed bliss is called nirvikalpa samadhi. 

,_ „ 

^T: II II 

^ 'O 

ahambuddhyaiva mohinya yojayitvd"vrterbaldt f 
viksepasaktih purusam viksepayati tadgunaih. (344) 

344. The 'projecting-power ', through the aid of the 'veiling-power' 
confuses the man with storms of egoistic ideas, and distracts him through 
the attributes of that agitation. 
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The 'power of veiling' renders the intellect incapable of 
apprehending Reality. Therefore, the mind gets agitated. Whenever 
the intellect gets clouded, the mind projects and imagines. This 
is the natural trick of the mind and intellect at all times. The 
individual comes to suffer the endless sorrows because of the 
agitations created in the mind. 

Thus, everyone in this world is unhappy in his own way. 

The quality and quantity of unhappiness in each individual 
is in accordance with the type of his manifesting vasanas. 



RW * % r&J ^ II II 


viksepasaktivijayo visamo vidhatum 
nihsesamavaranasaktinivrttyabhave, 
drgdrsyayoh sphutapayojalavadvibhage 
nasyettadavaranamatmani ca svabhavat, 
nihsamsayena bhavati pratibandhasunyo 
viksepanam na hi tada yadi cenmrsdrthe. (345) 

345. It is extremely difficult to conquer the 'projecting-pozver' unless the 
' veiling-power ' is perfectly rooted out . And that covering over the Atman 
naturally vanishes when the Subject is perfectly distinguished from the 
objects , like milk from water. But the victory is undoubtedly complete, 
and it becomes free from all obstacles , when there is no oscillation of the 
mind due to the false sense objects. 

Ordinarily a man cannot control his mind. He may conquer the 
whole world but conquering his own mind is no easy job. As long 
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as the 'veiling-power' (avarana-sakti) is not completely removed, 
so long the 'projecting-power' (viksepa-sakti) will naturally make 
the individual dance. As long as there is non-apprehension of the 
Reality, the misapprehensions will continue. Until the Reality is 
experienced, the vasanas will remain and under their compelling 
urges, the body-mind-intellect equipment will gush out to gather 
their experiences among the world of objects, emotions and 
thoughts. Nobody can stop this. Until the 'Higher' awakening 
is experienced, the attractions and enchantments of the 'lower' 
planes of Consciousness will be natural, there is no escape. Only 
on the apprehension of the Supreme, can all this tragic gushing 
out truly come to an end. 

So, to gain a total mastery over the agitations of the mind is 
not all that easy. It takes time. As long as the cause of the disease 
exists, the symptoms of the disease cannot end. Similarly, as long 
as the 'higher' is not apprehended, the flesh will crave for flesh, the 
mind will crave for emotional satisfaction, the intellect will gurgle 
out in a thousand desires. Hence, a novice finds it impossible to 
give up his enchantments for sense objects. 

This non-apprehension of Reality can be ended only by those 
who have the capacity to analyse, understand and discriminate, 
between the 'subject' and the 'object', and who have the heroism 
to reject the 'lower' and live the 'higher'. This is as subtle and as 
difficult as separating water and milk from a mixture of the two. The 
capacity to distil away the milk from a mixture of milk and water is 
the special function attributed to the mythological bird, the hamsa 1 . 

When the intellect starts vividly discriminating between 
the 'subject' (drk) and the 'object' (drsya), and when it has got 
the capacity of removing the subject away from the world of 
objects, the subject, by itself, rediscovers the supreme essence 
in its own divine nature. Then, the non-apprehension of Reality 

1 In Sanskrit 'hamsa' denoting this bird, has a pertinent etymological 
meaning. 'I am' (aham) 'He' (sah) is hamsa. To realise 'I am He' is the 
'bird' hamsa. 
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(avarana) automatically ends. When an intellect persists in its 
habit of continuously analysing and constantly understanding 
the Self and the not-Self, when it becomes brilliant in its function 
of discrimination between the 'subject' and the 'objects', the 
misapprehensions of the 'subject' caused by the non-apprehensions 
end by themselves without any extra effort (ayatnatah). When you 
start realising that you are the 'subject', the 'one who is aware', and 
that these 'objects' are all in you, and when they are removed, you 
are the 'objectless Awareness' and are no more really involved in 
them, you become, as it were distilled away from them and their 
deluding confusions. As a result of this, the pure Self is revealed 
without any special effort. 

In that experience of the Self there can be no trace of any 
doubt at all. I may doubt everything but about myself there will 
be no doubt at all. This Self, being the 'subject', is the very core in 
each one of us. Realising that the Self in me is the Self everywhere, 
there is nothing which is other than me. Hence, there are no mental 
agitations. So then, who will doubt? And how? 

Having woken up from a dream, will the waker any more 
yearn for the embrace of the dreamer's wife? The dreamer's 
wife was loved by the dream body, which on waking is no more 
available to the waker. Similarly, when the individual wakes up to 
the higher plane of Consciousness, he will have no more oscillations 
of the mind (pratibandha-sunyah). 

Even if tempting objects of pleasure are around him, he 
knows that they are all false (mrsa). 


II m II 
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samyagvivekah sphutabodhajanyo 
vibhajya drgdrsyapadarthatattvam, 
chinatti mayakrtamohabandham 
yasmadvimuktasya punarna samsrtih. (346) 

346. Perfect discrimination arising from direct realisation distinguishes 
the true nature of the 'subject' from that of the 'object' and snaps the 
bond of delusion created by may a. There is no more transmigration for 
one who has liberated himself from this. 

How to discriminate between and understand the 'subject' and 
the 'object' is a theme exhaustively dealt with in the Bhagavad- 
gitd. 1 Due to right knowledge, arising out of clear discrimination, 
the understanding of the 'subject' as distinctly different from the 
'object', becomes deep and all doubts get completely cleared up. 

The seer and the seen (drk-drsya) - This is a typical phraseology 
used in Vedanta. It is a comprehensive phrase; it indicates not only 
'the seer and the seen' but it includes 'the hearer and the heard', 
'the smeller and the smelt', 'the taster and the tasted', 'the toucher 
and the touched' and thus 'the knower and known', in short, the 
idiom denotes all known 'subject-object' relationships. 

Those who have thus, as a result of clear discrimination, pure 
Knowledge of the 'subject' and the 'object', comprehend the Reality, 
which by Itself plays as both the 'subject' and 'object' everywhere. 
It is the substratum, the essential support of both the 'subject' and 
the 'object'. The 'subject' and the 'object' are different expressions 
of the same Reality, just as the waker's mind is the only essence 
(tattva) in the dreamer and all that he had dreamt. 

When this apprehension of Reality comes, it banishes all 
the effects created by the non-apprehension of Reality. It destroys 
all vasanas. It cuts down the avidya along with all its effects. The 
effects of non-apprehension of Reality, (avidya) are delusions or 
misapprehensions and because of them, there is bondage - the strong 
sense of identification with one's body-mind-intellect equipment. 

1 Bhagavad-glta - chapter 13 
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Hence, an individual is liberated totally, when all his 
sense of limitation, created by delusory misconceptions, arising 
from the non-apprehension of Reality, has been ended because of 
his vivid and direct apprehension of Reality. 

To such an individual, there cannot be again any samsara, 
as maya 1 , the cause for it, has ended in him. 


hi HJIc'iH: 

|| || 

paravaraikatvavivekavahnih 
dahatyavidyagahanam hyasesam, 
kim syatpunah samsaranasya bijam 
advaitabhavam samupeyuso'sya. (347) 

347. The fire of Knowledge that thejlva is the Brahman , entirely consumes 
the impenetrable forest of avidya or nescience . For him who has realised 
the state of oneness, is there any 'seed' left for future transmigration? 

Out of one's discrimination, between the transcendental and the 
terrestrial, between the 'higher' and the 'lower', right knowledge 
arises. One should contemplate upon God (Isvara), ego (jlva) and 
the world (jagat). What constitutes this universe? What is this I? 
What is the Reality behind both these? What is that which plays as 
the world and as me? One alone plays as the 'higher' (para) and the 
'lower' (apara). This fire of Knowledge kindled by discriminative 
contemplation upon Reality, can burn down the entire avidya 2 
- ignorance - leaving not even a flimsy streak of it to cloud the 
Vision Divine. 

1 maya - non-apprehension of Reality, the cause plus misapprehension, 
the effect. 

2 the non-apprehension of Reality. 
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Will such an individual ever tumble again into the 
enchantments of the world 1 within and without? One who has that 
advaita-bhava, he, who is the experiencer of the one Reality has 
no transmigration at all; no more samsara. 2 

To him, who has fully realised the advaita-bhava, there is 
no cause for repeatedly falling into the state of misconceptions. 
Should you once realise that you are the supreme Self, then you 
will not fall any more into the misconception that you are the body, 
mind and intellect; even though all the time you may continue to 
function through your body, mind and intellect. 

The king, dressed as a beggar, sitting down and begging in 
the bazaar, does so only as a recreation for himself - a sport. He 
will never misunderstand that he has been born as a beggar. He 
knows that he is the royal lord of the entire kingdom. Under the 
beggar's garments are the gold embroidered silken robes from his 
royal wardrobe. He knows fully well that he is the king. So too, a 
Man of Perfection, having gained the experience of the infinitude 
in himself, may move about in his physical body and experience 
the vicissitudes and sorrows of life, as a sport, yet, the tragedies 
of the body can no longer affect him in his newly gained higher 
perception. He never gets involved in them. 


II II 

avaranasya nivrttirbhavati hi samyakpadarthadarsanatah, 
mithyajnanavinasastadviksepajanitaduhkhanivrttih. (348) 

348. The veil that hides Truth gets lifted, indeed, when Reality is fully 
experienced. Soon follows the destruction of false understanding and 

1 The B.M.I., P.F.T., and O.E.T. 

2 samsara is 'dehadevatma bhramah' - the delusion that I am the body. 
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the cessation of misery brought about by agitations , created by the 
false knowledge. 

All misconceptions about an object end only when it is clearly seen. 
A post may be misunderstood as a ghost, a rope as a snake, or Rama 
may be mistaken for Krsna. You may misunderstand thus, only when 
the post is seen in partial darkness, or the rope is seen in dim light 
or Rama is seen from a distance. When our knowledge of a thing is 
not complete, the consequent non-apprehension of Reality breeds 
delusory misconceptions about it. This is a fundamental universal 
law. The non-apprehension ends only when I actually apprehend 
the Reality. When I see the post, the ghost is gone; when I recognise 
the rope, the serpent is gone; and when I see and recognise that 
he is Rama, the misconception that he is Krsna has ended. When 
the non-apprehension (avarana) has ended, all sorrows created by 
the agitations (viksepa) will also end. 

The non-apprehension of the post veils the post. In its 
place, then, I see misapprehensions - the post as a ghost. The 
misapprehension gives me fear and sorrow. The post has not 
directly caused me any sorrow. The post was not recognised as a 
post. When the post is veiled by the non-apprehensions, I thought 
it was a ghost. This misconceived knowledge (mithya-jnana) breeds 
for us our sorrows. The sorrows can end when the ghost is no more. 
Therefore, false knowledge should be ended in order to annihilate 
the sorrow experience. 

At this moment, the Atman, the Self, is not realised. It is 
veiled by our ignorance of the Self. The ignorance of the Self is 
creating the misconception, T am the body, mind and intellect/ 
The concept that I am a limited creature gives me the sorrows 
of life. When I apprehend the Consciousness, the spiritual non¬ 
apprehension in me naturally ends. Therefore, there is no more the 
demeaning feeling, 'I am a jlva'. Thus the sorrows arising out of 
the ego sense (jlvattva-bhavana) are all ended. This is more clearly 
brought out in the following verse - 



61. Cause-Effect - False 
(349-353) 


M,dMd4 SB ^J-i|i^-dV^HIdJ 
dfdl&^drd ITTd^f T^T II II 

etattritayam drstam samyagrajjusvarupavijnanat, 
tasmadvastusatattvam jhatavyam bandhamuktaye vidusa. (349) 

349. These three are observed in the rope when its true nature is fully 
apprehended. Hence the wise man should know the true nature of things 
in order to break his bonds. 

When the knowledge of a rope is veiled from one's cognition, 
three conditions are experienced - (1) the veiling or ignorance of 
the rope, (2) projecting a snake in its place and (3) the fear arising 
from the snake. 

These three are always there whenever one sees a snake in a 
rope. Had the rope been seen as a rope, there would have been no 
sorrows. But when it is mistaken for a snake, the snake produces 
the sorrow. Therefore, it is absolutely essential for a man of true 
spiritual hunger to experience this great Reality and to know the 
nature of the Self, in order to end the non-apprehension of the Self 
and the consequent misconceptions - the identification with the 
BMI and the resulting unavoidable sorrows. 

--HHH*-* 


^ST^FTTT^ 

HUlRwi fcrW I 
dc+l4i}d<&d4 SRT ^ 
S2 II II 


490 



Cause-Effect - False 


ayo'gniyogadiva satsamanvayan 
matradirupena vijrmbhate dhlh, 
tatkaryametaddvitayam yato mrsa 
drstam bhramasvapnamanorathesu. (350) 

aatT^RI: 

^frs^WHIWddl ~ 

HflrdHIcMI § II II 

tato vikarah prakrterahammukha 
dehavasana visayasca sarve, 
ksane'nyathabhavitaya hyamisa - 
masattvamatma tu kadapi nanyatha. (351) 

350-351. Just as a piece of iron through contact with fire manifests 
as fire, the intellect manifests itself as the knower and the known 
through the immanence of Brahman. These two - the effects of 
the intellect - are observed to be unreal as in delusion, dream and 
imagination; so too, the modifications of prakrti from the ego down 
to the gross body and all the sense objects are also unreal. Their 
unreality is, indeed, due to their being subject to change every 
moment. And the Atman never changes. 

When an iron piece is in contact with fire, it absorbs the heat and 
the luminosity of the fire, and after a sufficiently long time, it will 
be difficult to tell which is the glowing iron piece and which the 
burning piece of charcoal. They both become of the same nature. 
Similarly, when the not-Self, the matter, is in contact with the Self, 
the Consciousness, it acquires the semblance of Consciousness. If 
the iron piece is removed from the fire and for a time kept away 
from it, the fire of the iron drains away to the elemental fire and 
the iron reverts to its own nature. Iron, by nature, is heavy, black 
in colour, and cold to touch. A glowing piece of charcoal is light 
in weight, golden in colour and hot to touch. Both have distinctly 
opposite characteristics. A piece of iron can never be mistaken for 
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a burning piece of charcoal. Yet, if the iron is kept in the fire for 
a sufficiently long time, the qualities of the fire are transferred 
to the iron piece and the iron's own qualities are temporarily not 
available at all. 

The body, mind and intellect are inert and insentient by 
themselves. But when they are in contact with the Self, It lends Its 
glory to them and they seem to be divine by themselves. The BMI 
are brilliant only as long as they are 'alive'. Once removed from 
life, they lose their capacities for perceiving, feeling and thinking. 

The knowing principle behind the intellect, when it suffuses 
the thoughts, it becomes the knower. Conscious thoughts of the 
intellect constitute the knower but there cannot be any knower 
unless there is something to be known. Thus, the Atman functioning 
through the intellect, not only becomes the knower but also the 
world to be known. The subject and the objects of the world are 
both the play of the Consciousness through the intellect. When the 
intellect is hushed up with chloroform or when it has folded up 
in deep sleep, the subject-object game ends. When thrilled by the 
Self, it is this intellect itself which manifests as the subject and the 
object. Both are the effects of the light of Consciousness functioning 
through the intellect equipment. 

In fact, the subject-object relationship is false and unreal. 
Dream, delusion and imagination are examples. It is I myself 
who becomes the experiencer and the objects experienced in my 
day-to-day life. The subject, the object and their play are all in me, 
myself. In my mental wool-gathering, the subject and the objects 
are my own projections. Similarly, all that I see at this moment are 
the delusory creations of my own intellect which has its capacity 
to project them from the Self. The Atman has not done anything 
by Itself, It never does. The intellect which is made up of matter 
comes to shine in the light of Consciousness. The Spirit suffuses it, 
and thereafter the mind-intellect equipment becomes thrilled with 
this capacity to project. Thus the entire world with its subject-object 
relationship gets projected. The intellect, gathering the semblance 
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of Consciousness from the Self, becomes the subject, the objects 
and their relationship. 

The subjective world consisting of the ego (perceiver-feeler- 
thinker), the vasanas, the equipments of experience, the gross, the 
subtle and the causal bodies, and the world of objects consisting 
of the objects perceived, the emotions felt and the thoughts 
entertained, are all projected by the mind fired by Consciousness. 
The very nature of the entire creation is such that it never remains 
the same. Moment-to-moment it transforms into something else 
(annyatha-bhava). Never permanent, it is ever-changing and, 
therefore, unreal. 

The changeless is the Real. The Atman is something other 
than the intellect and It never becomes anything other than Itself. It 
knows no change. It is of Its own nature at all times. It is immutable. 

This verse gives a beautiful example to show how from the 
Infinite, the finite has emerged. But nothing finite has ever come 
out of the infinite Self. 'Then how is it that we are experiencing 
them?' Such questions would normally arise. 'The answer is', 
Sankara asserts. Tike an iron piece appearing to be a fire piece 
when in contact with fire (ayo-agni-yogadeva).' 

The superimposition can only reflect the qualities of the 
substratum. On a rope we cannot have the delusory misconception 
of a cow. And superimposition is always mutual. It cannot 
be one way only. Sankara enquires into this phenomenon of 
superimposition and says, 'It is mutual superimposition (anyonya- 
adhyasa)'. This is the technical term used by Sankara. 

Not only does the rope gain the properties of the snake, but 
the snake also borrows some properties from the rope. The snake 
is spotted, slimy, long and has a hood. These snake properties are 
not in the rope, but they cover the rope. And the rope lends its 
existence to the fancied snake. The rope exists. The snake exists not. 
The non-existent snake exists for the deluded man. The imaginary 
snake has borrowed its existence from the rope. To the rope the 
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snake has lent its spotted, slimy appearance. Together, we see 
the rope as 'non-existent' and the snake as 'existent.' The snake 
properties we see and the rope properties we do not see. So, in 
delusion our conclusion is, 'The snake is, the rope is not.' 

Today we see the BMI, the ego and its sorrows and say, 
'These exist'. But the reality of God, the Consciousness exists not 
for us. 

When I apprehend the pure Consciousness in myself, all 
the dharmas of the BMI retire. The BMI, PFT and OET disappear. 
Alone, Reality exists. 

This above described process is called mutual superimposition 
(annyonya-adhyasa). Hence we attribute a reality to the world 
perceived. What we see in the world around is the glaring expression 
of the infinite Truth which is the substratum everywhere. Names 
and forms are merely projections of our minds. 





II II 

nityadvayakhandacidekariipo 
buddhyadisaksl sadasadvilaksanah, 
ahampadapratyayalaksitarthah 
pratyaksadanandaghanah pardtma. (352) 

352. Eternal, non-dual, unbroken knowledge, of one form, the witness 
of the intellect and so on, neither gross nor subtle, indicated by the 
term 'I', 1 the embodiment of subjective eternal Bliss, is the nature of the 
supreme Self 

1 ibid, verse - 248 - full explanation of T. 
ibid, verse - 221, 222, 238 and 239 - explanation of other terms. 
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This verse gives an exhaustive definition of the Atman as far 
as words can express it. 

Eternal (nitya) - Without beginning and end. 

Non-dual (advaya) - There is nothing other than It in It. 

Unbroken (akhanda) - Unconditioned by time, place or objects; 
meaning that which is all-pervading. 

Consciousness (Cit) and of one form (ekarupah) - The 

Consciousness that knows no modifications. 

The Reality is the witness of the functioning of body, mind 
and intellect (buddhyadi saksi). It is 'neither gross nor subtle' 
(sad-asad-vilaksanah), meaning. It is something other than both, 
something unique. 

That a thing is gross or subtle, that it exists or does not exist - 

These are the judgements of the intellect. With certain standards 
of understanding, we classify things as existing or non-existing, as 
good or bad, as subtle or gross and so on. All these are intellectual 
estimates which one is conscious of. However, the Consciousness 
that illumines the gross and the subtle is in Itself something 
other than them. Hence, in terms of intellectual and emotional 
classifications, all that can be said about the Self is, 'It is beyond 
all such classification.' 

The Atman is indicated by the subject T (aham-pada), 
in the famous maxims of Vedanta. It is the T in 'I am Brahman' - 
'aham brahmasmi'. This T is not the PFT, nor has It anything to do 
with the BMI and the OET. The T the Consciousness, illumines all 
my thoughts, emotions and actions. That Consciousness is the true 
T which is present everywhere; the indicative meaning of T in the 
mahavakya is the Self. To experience this supreme Self (paratma), 
we will have to go into the very subject (pratyak), of our beings. 

At all times, the Self is a totality of Bliss (sadanandaghana); 
this is so, because there is no sorrow in It, which can be weighed 
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against any measure of happiness. The causes for these sorrows are 
the BMI, PFT and OET. When these are transcended, all agitations 
end. Where there is agitation, there is sorrow. Therefore, in terms 
of our present experiences of the mind and the intellect, the Atman 
is described as 'ananda-ghana'. 


HT%lc4 KM«IMty^ll I 

i-IIHH II ^ II 

ittham vipascitsadasadvibhajya 
niscitya tattvam nijabodhadrstya, 
jhatva svamatmanamakhandabodham 
tebhyo vimuktah svayameva samyati. (353) 

353. Thus the wise man , discriminating between the Real and the unreal, 
establishing the Truth by the insight of his knowledge and realising his 
own Self to be unbroken Knowledge , becomes free and himself attains peace. 

Sankara first explained that which constitutes things unreal. 1 
Then he explained that which constitutes the Real. 2 A wise man 
should discriminate between the Real and the unreal in the manner 
already explained. By rational thinking and close observation, 
he determines the Truth by a process of discrimination. Through 
the vision of the Higher, he ultimately comes to experience the 
Consciousness in all Its purity. 

When one realises one's own Self to be pure Knowledge, 
one gets liberated from the ignorance of spirituality, the veiling 
(avarana) gets lifted and the identification with the non¬ 
spiritual and its consequent agitations (viksepa) end. When 

1 ibid, verse - 350 & 351 

2 ibid, verse - 352 
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these obstacles, 'veiling' and 'projection', are removed the 
individual comes to experience quietude Divine. 

All obstacles are completely eliminated when an individual 
apprehends his spiritual nature - (1) through intelligent 
discrimination between the Self and the not-Self, (2) through 
detachment from the not-Self, and (3) by complete identification 
with the Self. 



62. Samadhi - Its Nature 
(354-372) 



ajhanahrdayagranthernihsesavilayastada, 
samadhina'vikalpena yada'dvaitatmadarsanam. (354) 

354. When the non-dual Atman is realised in nirvikalpa samadhi , the 
heart's 'knots of ignorance' are completely destroyed . 

As a result of a constant practice of quietening the mind, when 
one enters 'absolute quietude' (nirvikalpa samadhi), one gains the 
experience of the non-dual, universal Reality. When the mind is 
completely quiet, one is shot up into new dimensions of experience. 
This is the experience of the infinitude. With this experience, the 
personality becomes free from all its encrustations. 

In Vedanta, the personality-bondages are called 'the knots 
of the heart'. They are - (1) spiritual ignorance (avidya); as a 
consequence of it, (2) desires (kama), that create agitations of the 
intellect and consequently at the body level and (3) activity (karma). 

Spiritual ignorance, intellectual desires, mental agitations 
and physical activities form a basic sequence of cause and effect, 
each succeeding one being the effect caused by the previous one. 

The Consciousness that I am the ever full bliss, the Self, 
not being there, we are persecuted by an annoying sense of 
imperfections in ourselves. The intellect plans to gain perfection 
and completeness through its desires. Because of desires there are 
thoughts in the mind. The thoughts in the mind prompt us to act 
in the world, which is work. 
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This triple bondage of spiritual ignorance, desires and action 
which limits the human personality ends when the individual 
successfully trains himself to quieten his mind completely and 
gets ushered into the experience of the infinite Consciousness - 
his own real nature. Then the 'knots of the heart' are cut asunder. 


rv *\ r\ r\C*\*\ 

WTO MNitN I 
MMcM-lld fHHMHI wn 

II 3.HH II 

tvamahamidamitlyam kalpana buddhidosat 
prabhavati paramatmanyadvaye nirvisese, 
pravilasati samadhavasya sarvo vikalpo 
vilayanamupagacchedvastutattvavadhrtya. (355) 

355. 'You', 'I', 'this', 'that' - these concepts are fancied in the supreme 
Self which is absolute and non-dual, due to inherent defects of the 
intellect. When the real nature of Brahman is realised in samadhi, all 
these concepts are dissolved. 

The imperfections of the intellect are the vasanas, due to which 
the mind imagines the perceived world of plurality where we 
constantly live with a sense of 'you', T, 'this' and 'that'. Such 
a world of plurality manifests and yields to us our sorrows and 
agitations. This entire delusion takes place in the supreme, non¬ 
dual Self. 

When the real nature of the Self is experienced, all these 
disturbances are completely dissolved. So, through the state of 
complete mental equipoise, when the thoughts have ceased to 
flow and dance about, the Infinite is experienced, wherein one 
understands the real nature of the Self and at such a time all 
disturbances created by the imaginations of our intellect due to 
its imperfections cease entirely. 
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'This' indicates an object very near to us. 'That' indicates 
an object further away. The play of 'this' and 'that' creates the 
concept of time and space. It is in this field that all objects are 
imagined. When there are objects perceived, then T enters the 
field as the subject, the perceiver. The subject-object play is the 
mind in agitation. When the Self, which is the substratum for both 
the subject and its field, is realised, all mental turbulence comes 
to a halt. When the mind is thus quietened, the perception of the 
pluralistic phenomenal world will also end. 


5TF# M-MiMid: fllPd^Th: ^FTTN 
$4far4 «bc^ld sricf: 

ddlM<4lldfa'MHdM^ ^TT 

WT^fT Mdflld HT^TT ftffcq: II ^ II 

santo dantah paramuparatah ksdntiyuktah samadhim 
kurvannityam kalayati yatih svasya sarvdtmabhdvam, 
tenavidyatimirajanitansadhu dagdhva vikalpan 
brahmdkrtya nivasati sukham niskriyo nirvikalpah. (356) 

356. Serene, self-controlled , perfectly withdrawn from sense objects , 
steadfast in silently enduring , struggling to attain samadhi , the 
seeker always contemplates on his own Self as the Self in the universe. 
Destroying , by these means, all imaginations which arise from the 
blindness of ignorance, he lives blissfully as Brahman, free from egocentric 
actions and oscillations of the mind. 

An aspirant, in order to be successful in his meditation, should 
have the following fundamental qualifies 1 - 

1 This is a very important verse which indicates all the essential adjustments 
a seeker must make in himself before he becomes fit for higher meditations. 
Those who ignore these values and disciplines suffer endless disturbances 
on the path and rarely achieve any enduring success. 
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1. Serenity (santah) - His mind is trained not to run after sense 
objects with the false notion that there is happiness in them. 

2. Control of the sense organs (dantah) - The sense objects may 
not enter his mind from the world outside and disturb him due 
to control of the sense organs. 

3. Total withdrawal from mental preoccupations (parama uparatah) 

- This is to be practised and perfected so that the mind, by itself, 
may not dash out to remember sense enjoyments of the past, nor 
weave a tapestry of sense indulgencesin fancied imaginations. 

4. Forbearance (ksanti-yuktah) - This trait in a seeker is essential 
so that the little pinpricks of life may not cause agitations in him. 

Such a seeker at his meditation seat struggles to lift himself 
to the vision of the one Self everywhere (samadhi). 

When he realises that the Self in him is the Self everywhere, 
the bondages born out of spiritual blindness are all burnt 
down. Thereafter, that Mahatma lives ever content and 
blissful. He lifts himself up to the state of Brahman and verily 
becomes Brahman. 


RKIcMPi I 

cT ^ 

^ 1 II II 

samahita ye pravildpya bdhyam 
srotradi cetah svamaham cidatmani, 
ta eva mukta bhavapasabandhaih 
nanye tu paroksyakathabhidhayinah. (357) 

357. They alone are free from the bondage of birth and death who , having 
attained samadhi, merge the objective world, the sense organs, the mind, 
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nay, the very ego, in the Atman, the Knowledge Absolute, and none else; 
who blabber their indirect knowledge. 

Only then can one end forever the sorrows of births and deaths, 
when one has experienced the total merger of the experiencer 
and the world of objects experienced in the one Self in samadhi. 
Till this experience of samadhi 1 , one will function in the field of 
time and space with the BMI and continue to experience constant 
change. Only on awakening to the vivid state of pure, infinite 
Consciousness can we be released from our binding identifications 
with the BMI and so be free from the swirl of time and its changes. 

Till we thus subjectively gain a direct experience of the Self, 
all scriptural declarations are but empty noises and noisy emptiness 
produced for the sake of the students. Whatever we discuss upon 
the scriptures, whatever discourses we hear or give, are at best, 
indirect knowledge, a mere blabber, no matter how eloquent the 
talks may be. 


I 

II 3.V II 

upadhibhedatsvayameva bhidyate 
copadhyapohe svayameva kevalah, 
tasmadupadhervilayaya vidvan 
vasetsada'kalpasamadhinisthaya. (358) 

358. Through the many 'conditionings', a man is apt to think of his own 
Self as full of diversity; but by removing these he gains his own immutable 
Self Hence, for the dissolution of his conditionings, the wise man must 
devote himself to the practice of nirvikalpa samadhi. 

1 ibid, verse - 354 and 356 - ideas are repeated here for emphasis. 
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If there is only one, infinite, eternal Truth, why is diversity 
seen? Because of the 'conditionings' 1 and their differences, the Self 
by Itself is experienced as though differentiated into the pluralistic 
phenomenal world. Due to the BMI prism, the one ray of the light 
of Brahman gets dispersed to form the many - the world of objects, 
emotions and thoughts of endless varieties. When the conditionings 
(upadhis) are removed, meaning, when the identification with the 
upadhis ends, the pure Consciousness (kevala), is realised as only 
one, both within and without. 

Therefore, the wise student of philosophy, in order to end his 
false identifications with the conditionings, in order to withdraw 
from the upadhis, must constantly practise nirvikalpa samadhi. He 
must try to bring the mind completely and absolutely to silence. 
Once or twice a day he should struggle hard to bring the mind 
into perfect quietude. The rest of the time, even while experiencing 
the various phenomena of the outer world, he should cultivate the 
habit of turning his mind into inner quietude. This is 'practice of 
samadhi' - samadhi nistha. 2 

'Nirvikalpa samadhi' indicates the state where one has 
negated all disturbances or agitations in the mind. Continuously 
live this. This is the only method. 


WR II ^ II 

sati sakto naro yati sadbhcivam hyekanisthaya, 

kltako bhramaram dhyayan bhramaratvaya kalpate. (359) 

1 upadhi - mayapancakosarupopadhi - The conditionings are the maya created, 
delusory, personality layers such as the five sheaths or the three bodies. 

2 nistha - nitaram sthitih - Continuous, consistent, steady self-detention in 
any state is nistha in that state - firmly established in the practice. 
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359. One who is attached to the Real becomes the Real through single 
pointed devotion , just as the worm contemplating intently upon the wasp 
(bhramara), is transformed to become a wasp. 

The man who is extremely attached to the infinite Reality reaches 
It by constantly devoting his mind to It. This is achieved by his 
single pointed meditation upon the Self (eka-nistha). 

To illustrate the above idea, a famous example is given here, 
a pupa meditating upon a wasp (bhramara), becomes a wasp. 

The wasp makes its nest generally in the crevices of the 
ceiling or at the corners of tables which are not disturbed. The 
queen wasp brings a worm like pupa and keeps it inside the mud- 
nest, the mouth of which it closes but for a tiny little opening. 
The wasp sits outside the cage looking into the hole. The pupa 
can see nothing at all save this tiny opening guarded zealously 
by this terrible monster. The poor pupa continuously looks and 
meditates upon the wasp. Whenever the pupa's attention is 
diverted and it tries to get away, the wasp stings it. If ever you 
have been stung by a wasp, you will understand what it is like. 
The entire 250 lbs. of you will be rolling in pain. If the poison of 
one sting disturbs the peace and tranquillity of man six feet tall, 
with chest 38 inches, you can understand the agony of the little 
pupa. Thus, tormented by the pain, it continuously 'meditates' 
upon the terrible wasp. Its meditation is single pointed. Due to 
this pain driven meditation, the pupa either dies inside the cage 
if it is a weakling, or comes out transformed as a wasp. When the 
pupa metamorphoses to become a wasp, it develops the capacity 
to break the very mouth of the nest and emerge out all by itself. 
As it comes out it kills the mother wasp, because all along it 
had developed an inconsolable anger towards the stinging 
mother wasp. 

The worm which the wasp brings, is really a potential wasp 
in its pupa stage. Zoological observations prove that after the 
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egg of the wasp develops into a larva and moults into a pupa, 
the mother wasp brings it to the prepared nest for protection and 
under its watchfulness; the pupa slowly grows to become a full- 
fledged wasp. 

In their poetic vision, scholars of Vedanta take this as 
an example for the limited pupa-like, insignificant PFT 1 transforming 
itself into the unlimited, all-pervading and omniscient Reality. 
This is achieved through single pointed meditation. Those who 
are extremely attached to Reality (sati-saktah) with single pointed 
concentration, meditate upon Brahman and become Brahman. Here 
it must be clearly understood that it is not a becoming in the sense of 
any marked obvious transformation. But the Self of the individual 
expands to become the Self, pervading the entire universe. 

Just as every pupa is a potential wasp, so too, every man is 
potentially divine. But a great deal of discipline and sadhana has 
to be put in before the efforts bear the fruits of spiritual maturity. 
Every pupa does not become a wasp. Yet it is capable of, it has the 
capacity for becoming a wasp. 

The pupa metamorphoses into a wasp by virtue of its 
being a potential wasp and by its long period of wait. During its 
'meditation' it is constantly growing towards becoming a wasp. 
The human-pupa moults into a divine personality by virtue of 
its being essentially divine and, by its constant single pointed 
meditation upon the Divine, it grows in spiritual dimensions to 
become the Divine. 

At the pupa stage, the shapeless larva does not promise us 
a wasp, yet it is a wasp. Similarly, the limited, mortal, pain ridden 
individuality of man does not look at all its real divine nature. But 
when the PFT (jiva) ends its identifications with the BMI and OET 
through steady meditations upon the Self, the PFT, the limited 
individuality metamorphoses into infinite Sat-Cit-Ananda. 

1 cf. verse - 124. (footnote) 
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When the pupa stops being a pupa, it becomes a wasp; when 
a man stops being a jiva, he becomes the Supreme. 


Wflr^T m\M\M II II 

kriyantarasaktimapasya kltako 
dhyayanyathalim hyalibhavamrcchati, 
tathaiva yogi paramatmatattvam 
dhyatva samayati tadekanisthaya. (360) 

360. Just as the insect, renouncing attachment to all other activities 
thinks intently upon the wasp and metamorphoses into one, so too, a 
yogi meditating upon the nature of Paramatman, attains It through his 
single pointed devotion to It. 

The idea of the previous verse is continued here and the example 
is applied to the yogin's life. Having left all anxiety for all other 
kinds of activity, the insignificant pupa constantly maintains the 
one thought of the wasp in its mind. Not crawling, not moving 
about, it is not even conscious of its own breathing, but with its 
attention held continuously upon the wasp (ali), it becomes a wasp 
after a perfect metamorphosis. 

Similarly, when the PFT withdraws its attention from the 
world of OET, and turns the M & I towards Reality, it is transformed 
into the Infinite. Withdrawing one's expression through the sense 
organs, when one continuously meditates upon the nature of the 
Infinite as indicated in the Upanisads, one reaches the ultimate 
state of evolution. At present, the PFT in us is meditating upon 
the OET through the BMI. This identification with the BMI has to 
be withdrawn and our attention is to be redirected towards the 
Atman in order to realise the Self. 
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The example given here is very appropriate. In the pupa stage, 
the wasp behaves exactly like an ordinary worm. It looks like a 
worm, it crawls like a worm. This is one of the stages of its evolution 
but ultimately it has to grow into a wasp. This insignificant pupa 
has all the qualities of a wasp lying dormant in it. The wasp stage is 
the culmination of its fulfilment, which it becomes, given the time 
to grow in its meditations. Similarly, the jiva is potentially divine 
but, at this moment, this divinity is not manifest. By constant, single 
pointed concentration upon the divine Self, however, it can glide 
into the infinitude which is the state of ultimate human evolution. 
It is then that the ego dissolves into the Vision Divine. 


M<'HlrHdr4 




m\\ 


atlva suksmam paramatmatattvam 
na sthuladrstya pratipattumarhati, 
samadhinatyantasusuksmavrtya 
jhatavyamaryairatisuddhabuddhibhih. (361) 

361. The real nature of Paramatman is extremely subtle and cannot be 
reached by the gross outgoing tendency of the mind. It is accessible to 
noble ones with extremely pure intellects , through samadhi, brought 
about by an extraordinary subtlety of the mind. 

Reality cannot be recognised by the gross process of perception. The 
gross objects of the world can be seen and recognised if you have a 
pair of healthy eyes. If you go to the pond you may see a lotus; but 
the lotus reveals its subtle beauty only to a poet. He sees a beauty, a 
special charm and an unearthly attractiveness in it. Unless you too, 
can feel like a poet, you will not be able to appreciate this subtler 
vision of the lotus in the pond. A philosopher will derive a subtler 
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meaning in the picture. The deep message of the lotus growing in 
the pond is understood by him. To understand that message one 
needs a subtler intellect. We are told that the Einsteinian theory is, 
today, fully understood by only half a dozen people in the whole 
world. Only a highly developed and specialised intellect can grasp 
the subtle imports of the theory. 

The Atman is subtler than the subtlest thought possibility 
of the intellect, because It transcends the intellect itself. Hence, 
with the gross instruments of knowledge one cannot apprehend 
It. Then what is the instrument in whose focal length the subtle 
Truth is brought for our recognition and experience? 

When the thoughts have become subtle in the hushed 
moments of deep meditation, the mind is tuned up for the higher 
transcendental Experience Divine. It can be known only by the 
best among men (Arya), who have perfectly purified intellects. 
Those who have lifted the veilings and reduced the agitations in 
the mind are said to have purified intellect. This is the stage when 
the vasanas have been reduced, when the desire for sense objects 
no more agitates the intellect. 

The intellect which has stopped wandering into the fields 
of sense gratification, which is not involved in the mesh of sense 
objects around and which is steady in its contemplation, such an 
intellect is capable of understanding this great Brahman. 

There is only one method, therefore, to realise the Truth. 
Subtilise the vision by eliminating desire-created agitations and 
the non-apprehension of Reality created by the vasana-veils. 


cTOT -N| c h^u( I 

WTFH WrWF* rTr^ll II 
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yathd suvarnam putapakasodhitam 
tyaktva malam svdtmagunam samrcchati, 
tatha manah sattvarajastamomalam 
dhyanena santyajya sameti tattvam. (362) 

362. Just as gold, by thorough heating in fire, gives up its impurities 
and gains its own lustre, so too, the mind through meditation, sheds its 
impurities of sattva, rajas and tamas and attains the nature of Brahman. 

The purification of the mind through meditation is explained by 
the example of gold purification. 

In the smelting of gold, the ore from the mines is powdered 
and sieved. The gold thus collected contains many baser metal 
impurities. The mixture is then heated and smelted. In the molten 
mixture, the different metals form different layers. All the gold 
comes together. The dross is removed and the pure gold gains its 
own essential quality of yellow lustre. Thus, by smelting, gold is 
purified. The same process is applicable to mental purification also. 

Our minds are now impure because of the dross of sattva, 
rajas and tamas. When such a mind is kept under the heat of 
meditation, the dross in the mind drops off and the pure sattvika 
mind emerges. Sattva cannot remain in its pure nature so it 
sublimates to merge with the Infinite. When sattva, rajas and tamas 
are removed from the mind, it dissolves into the vision of Reality. 
The great Infinite, homogenous Consciousness is experienced as 
one without a second, both within and without. 


q*fc[ cfclcl I 

II II 
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nirantarabhyasavasattadittham 
pakvam mano brahmani llyate yada, 
tada samadhih savikalpavarjitah 
svato'dvayanandarasanubhavakah. (363) 

363. Thus purified by constant practice when the mind merges with 
Brahman , then samadhi passes from the savikalpa to the nirvikalpa stage , 
leading directly to the experience of the bliss of Brahman, the non-dual. 

The mind matures in its purification by the constant practice of the 
removal of the dirt of sattva, rajas and tamas from it. Such a mind 
when it dissolves into Brahman, meaning, when it is not separate 
from It, it attains the state of nirvikalpa samadhi. 

When a mature mind is exposed to meditation for a long 
period of time, it becomes fit for total dissolution in Brahman. 
When the meditation becomes deeper, the mind leaves its negative 
tendencies and all its confusions and doubts are eliminated. When 
the intellect becomes quiet without even a single disturbance, it, 
by itself, with no special effort, reaches the state of nirvikalpa 
samadhi. When the mind has ended there is nothing else to do. 1 

The quietened mind enters the state of samadhi. The mind 
is quietened when rajas and tamas are removed by meditation. In 
the heat of meditation all agitations are removed. Then there is 
the experience of the non-dual Brahman. 

The experience is non-dual because of the absence of 
anything other than It, at all times and at all places. 

Because of the absence of the mind; there is no sorrow 
whatsoever. It is 'the joy in the joyous' (Ananda-rasa), the essence 
of joy. There is no other way of describing the objectless Awareness 
by Its mindless Bliss-Infinite. 

Therefore, meditate, meditate and meditate. 


1 as the doer himself disappears at that stage from one's bosom. 
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f=RRTTS k'to'tvHH l$l: I 

3Fd4fe: ^ 

fd^W^Hid<?ld: FTl^ll \W II 

samadhina'nena samastavasana - 
granthervinaso'khilakarmanasah, 
antarbahih sarvata eva sarvada 
svarupavisphurtirayatnatah syat. (364) 

364. By this samadhi , all desires which are like 'knots' are destroyed. All 
work comes to an end. And within and without , everywhere and always , 
takes place a spontaneous manifestation of one's own real nature. 

Samadhi cannot be achieved by digging a hole in the earth 
and going underground. Whenever and wherever you are 
trying to quieten your mind, you are in the practice of samadhi. 
Detaching the mind from disturbances within and without, 
and directing it to rest in Brahman is samadhi. When samadhi 
is practised, all bondages created by the vasanas are destroyed. 

Vasanas create desires in the mind. Desires create agitations. 
Agitations create ego prompted selfish activities, and thus you 
are bound to the objects of the world. So then, when you act 
in the world without ego and egocentric desires, naturally, the 
mind becomes quiet. When you try to quieten the mind more and 
more, the vasanas must get exhausted. Vasanas are exhausted 
and bondages loosened in our constant and deliberate attempts 
at keeping the mind in peaceful silence. 

The unmanifested vasanas 1 are destroyed in the practice of 
samadhi. The entire sancita karma which has been accumulated 
in millions of our past lives (akhila karma), both manifest and 
unmanifest, is destroyed when we experience samadhi. 

1 sancita prarabdha. 
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The vasanas that have come to fruition, meaning, the already 
manifested vasanas can be destroyed by selfless dedicated activity . 1 
The accumulated vasana (sancita), which have not yet come to 
fruition, meaning, the unmanifested vasanas, are burnt down in 
the fire of right knowledge. The bondage of activity and that of 
enjoying the fruits of actions do not belong to that individual who 
has directly reached the state of samadhi. On experiencing samadhi, 
the PFT who is the 'doer' of activities (karta) and the 'enjoyer' of the 
fruits of actions (bhokta), ends. When the criminal is dead, whom 
can the law arrest? The file is closed. One who performed the action 
alone can enjoy the fruit of the action. When the ego has ended, 
who is to suffer? Hence, entire past karmas end when the ego ends 
on realisation of the Infinite. 

When all the vasanas and their consequent bondages are 
annihilated through the practice of constant meditation, the 
seeker, seeking himself, ends in the total exhaustion of his entire 
karma. At this stage, what is the experience? Is it an empty zero? 
When the PFT, the causal body and the vasanas have ended, what 
can remain? 

The Teacher says, 'At that time you will have a clear 
subjective experience of your own Self. That experience requires 
no special effort. Nothing need be done for it, either to reach it or 
to preserve it in us.' 

When the waking and dream states have been transcended, 
no special effort is necessary to reach and preserve the state of 
sleep. There is no question then of 'reaching' sleep. We are then 
already in deep sleep. In fact, if we start any effort, we are sure 
to wake up from sleep. The state of this absolute quietude within, 
when the individual meditation is transformed into realms of 
inexpressible bliss is the final subjective experience. It is complete 

1 niskama karma-yoga. 
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realisation of the Self, by the Self, in the Self. Without any effort 
(ayatnatah) 1 we shall realise our own Self. 


PiRV-m+^ii ^ ii 

sruteh satagunam vidyanmananam mananadapi, 
nididhyasam laksagunamanantam nirvikalpakam. (365) 

365. 'Reflection' should be considered a hundred times superior to 
'listening' and 'meditation' a hundred thousand times superior to 
reflection; but nirvikalpa samadhi is infinitely more sacred. 

Knowledge can be obtained by listening to a teacher. Reading books 
is also a method of listening to acquire knowledge. But when one 
sits down and reflects upon the ideas gathered from a teacher or 
from a book and makes them one's own, that understanding is 
hundred times more powerful than what can be gained by merely 
listening to a teacher, or reading books. 

If the seeker starts meditating upon the knowledge thus 
acquired through reflection, the sharpness of his understanding 
becomes a hundred thousand times more effective, that is, when 
one starts hushing up one's mind, the clarity of knowledge that 
one gains becomes a hundred thousand times greater than what 
one had gathered through reflection. 

As you start practising meditation, after some time, a stage 
comes when you are in a dynamic state of thoughtless stillness - in 
the nirvikalpa condition - and your knowledge becomes infinite. 
This is a result of your continuous meditation when you dissolve 

1 bhidyate hrdayagranthischidyante sarvasamsayah , 
ksiyante casya karmani tasmindrste paravare. - Mundakopanisad-2.2.8 

In short as Sankara so musically puts it - 
antarbahih sarvata eva sarvada 
svarupavisphurtirayatnatah syat. 
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your ego into complete silence — into the plane of pure, infinite. 
Consciousness Divine. 


sf^R^WF^R 'sprqj 
WR: 

4-|^^ || li 

nirvikalpakasamadhina sphutam 
brahmatattvamavagamyate dhruvam, 
nanyatha calataya manogateh 
pratyayantaravimisritam bhavet. (366) 

366. By nirvikalpa samadhi the true nature of Brahman is clearly and 
definitely manifest, never otherwise, for then, the mind being unsteady, 
is apt to be mixed with other perceptions. 

In the condition of nirvikalpa samadhi alone can this great Reality 
be apprehended with certainty. With cent per cent certainty you 
apprehend the Truth when all the waves and ripples in your mind 
have ended. Sankara is positive and declares, 'Never by any other 
method'; bringing the mind to quietude is the only method. 

To quieten the mind there are many methods. You may 
quieten your mind through devotion, or through knowledge, or 
through karma-yoga or through pranayama. Whether standing 
on the head or sitting down, whether by going to the Himalayas 
or by living in your own home - you have the freedom to choose 
these - but your mind you must quieten. 

The mind's nature is to be constantly active. 'Thought flow', 
it is called. Therefore, it is impossible to realise the changeless Self 
with the mind, which, by its very nature is unstable. Whenever you 
try to grasp anything through the mind and intellect, the object 
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of knowledge gets entangled in your own thought patterns. Pure 
Self can never be understood, so all that you understand about 
the Atman through the mind and intellect is Saguna Brahman 
and not Nirguna Brahman. The unconditioned Absolute is never 
understood; you just become It when the mind ends. As long as 
you look at It through the mind. It is only the conditioned, the 
limited (Saguna) version of the eternal absolute Self. 


*lkd*WI: I 

fa 11 11 

atah samadhatsva yatendriyah san 
nirantaram santamanah pratlci, 
vidhvamsaya dhvantamanadyavidyaya 
krtarh sadekatvavilokanena. (367) 

367. Therefore, with a serene mind and the senses controlled, ever drown 
the mind in the subjective supreme Self, and by realising your identity 
with that Reality, destroy the darkness created by the beginningless 
nescience (avidya). 

When the mind is controlled, the sense organs are automatically 
controlled. Then the mind becomes tranquil. The mind is subjected 
to two types of disturbances - subjective and objective. At this 
moment, our mind is subjected to both these disturbances and 
hence it is in a state of flux. Objective disturbances are brought 
into the mind by the sense organs. When the sense organs are 
controlled, objective disturbance will not reach us. Subjective 
disturbances are created by the vasanas in the intellect. When the 
intellect is re-educated to think in the right direction, the subjective 
disturbances also will not agitate the mind. When both these types 
of disturbances are not affecting the mind, it is quiet. With this 
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quiet mind, retreat into the chambers of sheer quietude and remain 
there alert to experience therein the dynamic silence. The divinity 
is recognised there, at that time, within oneself. 

When the Reality is thus apprehended, the darkness of 
ignorance created by nescience (avidya) gets totally annihilated. 
Destroy the non-apprehension by directly apprehending the 
Reality. The non-apprehension of the post can be destroyed only by 
the apprehension of the post. Then the ghost apparition disappears 
completely, forever. 

Therefore, start controlling the mind and the sense organs. 


ftm\ ^ ^ Hdmkd^dl II II 

yogasya prathamadvaram vahnirodho'parigrahah, 
nirasa ca nirlha ca nityamekantasllata. (368) 

368. The first gateway of yoga consists of - (1) control of speech, (2) 
non-acceptance of possessions, (3) non entertainment of expectations, (4) 
freedom from activity and (5) living always in a retired mood. 

In the previous verse, control of sense organs and mind have been 
advised. Some more hints are given here as steps to control the 
wild sense organs and the restless mind. 

To enter into the palace of yoga, the very first gateway is 
'control of speech'. Speech does not only mean speaking; it includes 
the functions of all the organs of action. All these are represented 
by the term 'speech' (vak). 

Non-acceptance of possessions (aparigrahah) - The idea that one 
will be happier by possessing the objects of the outer world, has 
to be entirely eradicated. There is no harm if things and beings are 
around us, but mentally we should not hug them with a sense of 
ownership. Eliminate all sense of possessiveness. 
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Without any expectations (nirasa) - Thoughts of the enjoyments 
of the fruits of our actions in a future period of time have to be 
given up. 

Giving up of all egocentric activity is 'niriha'. 1 

With the above qualities of no excitement arising from 
expectations of future enjoyment, and no ego prompted selfish activity, 
cultivate the habit of 'being alone' constantly, (nityam-ekantasilata). 

'Aloneness' is different from 'loneliness'. By remaining 
lonely, at a place where there is nobody else, realisation is not 
guaranteed. Even in the midst of a crowd you can be 'alone'- all 
alone - is Brahman, the one without a second. 

Aloneness is not in the surroundings but it is in one's attitude 
within the bosom, to remain with one end or goal (ekantam), to 
remain with all attention fixed upon that one goal. The habit of 
constantly remaining alone, even in a busy market place, is to be 
cultivated. 

Therefore, in order to reach samadhi, learn to sit down at 
least ten minutes everyday without any activity, physical and 
mental. Let us sit down, without any expectations of possible 
enjoyments, with the firm understanding that the objects around 
us can never give us happiness. Constantly keep up the habit of 
remaining 'alone', remembering Him. With nothing else in the 
mind, the mind is alone. The alone mind alone can move to Truth 
which is always alone. 


wvi i 

WT WH: 

dHUNrlkKR ^ Md^k^d: II ^ II 

1 sakama ahankarayukta karmebhya uparatih ca niriha. 
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ekantasthitirindriyoparamane heturdamascetasah 
samrodhe karanam samena vilayam yayadahamvasana, 
tenanandarasanubhutiracala brahml sada yoginah 
tasmaccittanirodha eva satatam karyah prayatnanmuneh. (369) 

369. Living in solitude helps to control the sense organs, control of the 
senses serves to control the mind, and by controlling the mind the ego 
is destroyed; this gives the yogin an absolute realisation of the bliss of 
Brahman. Hence the man of reflection should always strive to quieten his 
mind alone. 

Control of the mind leads to Self-realisation by stages. It will not 
happen all of a sudden as though by some strange and inexplicable 
magic. The progress is stage by stage, each one leading to a 
higher one, until at last he reaches in time, the final stage of Self- 
realisation. These various stages are explained in this verse. 

When you practise keeping your mind in 'continuous 
contemplation upon the Reality' (ekanta-sthiti), the sense organs 
will slowly retire (indriyoparamanam) from their preoccupations 
with the sense objects. They will stop running after them because 
the mind is now constantly dedicated to the contemplation of a 
much more satisfying, joyous state. 

Control of the sense organs and control of the mind are 
mutual - control of the one leads to control of the other. Thus 
is the mind (cetas) controlled. An uncontrolled mind is always 
in a state of agitation caused by the sense organs and the ego 
(ahankara). When the sense organs are not bringing in any stimuli 
from the sense objects because of the mind's preoccupation with 
its continuous contemplation upon the Reality, the ego is well- 
controlled because of its dedication to the higher ideal and the 
mind, naturally, becomes quiet. In a quiet mind, vasanas get 
destroyed. Control of the mind means reduction of desires. When 
the desires have been reduced, vasanas get annihilated. Thus, when 
the ego is surrendered at the altar of the Self, then realisation of 
the bliss of Brahman is at hand. 
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When the ego is annihilated, the experience of the Infinite 
must necessarily come. That state of Brahmika Consciousness is 
the real essence of the unbroken Bliss Absolute. 

Therefore, the man of reflection, who has already listened to 
a Master and reflected independently upon the ideas, must control 
his thought flow, his mind. 


^ cf 

^ I 

cl 4U|lrMH MN^M 

few snffer w ii ^8o n 

vacam niyacchatmani tam niyaccha 
buddhau dhiyam yaccha ca buddhisaksini, 
tam cdpi purndtmani nirvikalpe 
vilapya sdntim paramam bhajasva. (370) 

370. Restrain speech in the mind , and restrain the mind in the intellect ; 
and this again restrain in the 'witness' of the intellect and merging that 
too in the infinite absolute Self gain supreme peace. 

We know how to unfold ourselves. We are doing it all along. 
Thoughts erupt because of desire. Thoughts arrogantly express 
through the physical body in the world outside and we try to acquire 
and aggrandise in all our activities. After getting the objects of our 
desire, we indulge in them and fulfil our immediate desires. The 
moment the present desire is fulfilled another desire luxuriously 
sprouts up and again the entire tragedy is enacted, down to the 
exhausting convulsions of actions. Thus, though we search for 
satisfaction, we unintelligently run after sense gratification only. 
This method of unfolding and projecting ourselves, distorting 
ourselves into mere caricatures of the equanimous centre, is very 
well-known to us. 
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From such conditions of extrovertedness, how are we to pull 
ourselves back to the Centre in us, the peaceful Self? The stages 
on this inward pilgrimage are described by Acarya Sankara as 
thoroughly as a road map. 1 

'Fold back the speech into the mind. Fold the mind 
into the intellect. Fold that intellect into the 'witness' of the 
intellect. After gaining perfectly the attitude of a witness to 
one's own thought processes, this witnessing faculty also should 
be folded into the tranquil Atman, the supreme Self...' so instructs 
the Kathopanisad mantra. 

Speech here stands for all external activity. Let all the 
activities be held back at the mental level, meaning, though 
thoughts will be gurgling in the mind, the seeker must refuse 
to act. This mental activity should be held in abeyance at the 
intellect level, meaning, keep the thoughts at desire level only, 
not allowing any expression of them outside. Thus, when the 
intellect has changed its values, the mind which is entertaining the 
thoughts of extrovertedness must necessarily become quiet. If the 
intellect is still having irrepressible built-in pressures of desires of 
extrovertedness, merge that restless intellect in the uninterested 
observer of the intellect. Make yourself only a witness to the various 
agitations of the intellect. 

When we thus refuse to identify with the thoughts, or the 
desires, no desire prompted travail of activity can ever take place. 
The desires must naturally die away because we are no more 
leading our dynamism to it. By continuously remaining as the 
witness, we are withdrawing all our dynamism from the waves 
of our desires and so they become impotent. 

1 The ideas declared here by Sankara are echoes of the instructions in 
the Upanisad. 

yacchedvahmanast prajnah tadyacchejjhana atmani, 

jhanamatmani mahati niyacchettadyacchecchanta atmani. - Kathopanisad- 1.3.13 
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The instruction of the Acarya here is to be a witness of the 
intellect (buddhi-saksl), this means remaining as a witness to 
what is going on in one's own intellect. The witnesshood can be 
maintained only as long as things are happening. When we are 
detached from what is happening, and when we cease to lend our 
vitality to the intellect, thoughts must get slowly reduced. When 
the intellect is thus merged in the witness, it gets quietly hushed 
up, until at last when the last thought is also ended, the witness 
can no longer be a witness. A witness is one who is witnessing 
something. When the last thought is also ended, there is no object 
for the witness to watch and, therefore, the witness-hood of the 
witness ends. Thus, the witness entity, the ego, merges with the 
pure infinite Consciousness. 

This pure infinite Consciousness, while witnessing the 
intellect, meaning, in Its identification with the intellect and its 
thoughts had become the witness, the ego. This witness, identifying 
with its desires, becomes the desirer, the ego. The desirer, 
thereafter, thinks upon his desires and comes to play as the thinker, 
the ego. The active 'thinker' becomes the 'doer'. That doer is the 
final objective expression of the pure infinite Consciousness as 
the ego. Therefore, retrace the path of fall and rise again to attain 
the supreme peace and quietude, which is the true spiritual status 
of man. Thus, fold back the ego into the state of the peaceful Self 
(santatma). 


* ■ " *■ 

WR: || ^ || 

dehapranendriyamanobuddhyadibhirupadhibhih, 
yairyairvrtteh samayogastatadbhavo'sya yoginah. (371) 

371. The body, pranas, sense organs, mind, intellect and so on, with 
whichever of these conditionings the mind gets associated, the yogin also 
gets transformed, as it were, into that . 


521 



V ivekacudamani 


According to his identification with the functions of his 
various equipments, the yogin gets temporarily transformed. When 
we identify with any pain in our body, we become the sufferer of 
that pain. When we are detached from that pain as in deep sleep, 
we do not suffer any longer. Through our identifications we come 
to experience exactly the condition of the equipment. 

The word, 'yogi' here, is used in a peculiar sense. Ordinarily, 
'yogi' means, one who is identifying with the higher. Here Sankara 
uses it in its etymological meaning. 'Yoga' means 'to join', 'to get 
yoked with.' 'Yogi' means 'one who is yoked'. When we yoke 
ourselves to our physical passions, or emotional agitations, or 
intellectual perturbances, we, at least temporarily, become that 
only. When we identify with the anger in our minds, we come to 
behave in rapport with that anger. When we identity with the lust 
in us, we become, for the time being, the manifestation of lust. 

Generally, yoga with the world of objects is called 'bhoga'. 
Sankara here, however, deliberately uses the word 'yoga' so that 
it becomes easier for us to understand the following verse - 


<H^dd || ^ || 

tannivrttyd muneh samyak sarvoparamanam sukham, 
sandrsyate sadanandarasanubhavaviplavah. (372) 

372. When this is completely removed , a man of reflection is found to 
detach easily from everything and to get into the riotous revelry of the 
essence of Bliss. 

When the man of reflection, with correct understanding, gets 
divorced from his meaningless embrace with the flesh, he naturally, 
comes to experience the 'joy of total withdrawal' (sarvoparamanam 
sukham), from all pains and sorrows. When we have withdrawn 
from the world of all pain ridden not-Self, meaning, where we are 
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not perceiving and experiencing the not-Self, there is infinite Bliss 
which is here termed 'the joy of total withdrawal'. 1 

Ordinarily, in the world we are joyous when we acquire 
something. Here you gain the supreme joy of total withdrawal 
from every disturbance, by giving up your hold on objects. It is 
the joy of our real nature, where we come to experience the riotous 
revelry of the infinite Bliss. 


1 sarvoparamanam sukhath - sarvesam duhkhatmakanam anatmanam 
uparamanam abhanam yatra sukhe tatsarvoparamanam sukham. 
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(373-378) 


N<Th^ci 33^ I 

r^Tr^rRT|:^ NW^ II ^ II 

antastyago bahistyago viraktasyaiva yujyate, 
tyajatyantarbahihsahgam viraktastu mumuksaya. (373) 

373. A man of dispassion alone is fit for this internal and external 
renunciation; for , the man of dispassion , out of his desire to be free, 
readily renounces both internal and external attachments . 

In essence, 'renunciation' means 'giving up'. Giving up of the 
external world of objects is external renunciation. Giving up 
of sensuous thoughts of indulgences is internal renunciation. 
Renunciation, external and internal, can be successfully achieved 
only by such an individual who has developed dispassion towards 
worldly things. As a result of sufficient study, listening to a 
Master and deep reflection, having understood the hollowness of 
the world of objects, when one develops a sense of renunciation 
towards them, then alone does one become fit for renunciation, 
external as well as internal. In fact, it is very easy to give up the 
external objects. Just walk out. But if you have an attachment for 
them, wherever you may go, you will create a world of similar 
objects around you. A man of total dispassion (viraktah), alone can 
effectively give up his attachments towards the objects, because 
his entire attention has turned towards a greater goal. He alone, 
who has developed irresistible passion for Liberation and total 
detachment from the world of objects, is fit for a complete internal 
and external renunciation. 
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Incidentally, the word 'dispassion' (vairagya), has two 
etymological derivations. One is 'total absence of desire' 1 and 
the other is 'special attachment'. 2 The former implies a sense of 
detachment from the world of objects and the latter, a sense of 
attachment to the desire for Liberation. Renouncing our present 
preoccupation, let us march towards the Higher. Ultimately, our 
ego sense can end only through our own inner growth. Grow, 
we must. 



forE sTWT HTScT: II II 

bahistu visayaih sahgam tathantarahamadibhih, 
virakta eva saknoti tyaktum brahmani nisthitah. (374) 

374. Only the man of dispassion who is thoroughly established in 
Brahman , can give up his external attachment for objects and internal 
attachment to the ego and so on. 

One who is capable of true renunciation, both internal and external, 
is vividly described in this verse. 

Giving up attachment to sense objects of the world 
outside is called external renunciation (bahih-tyaga). External 
attachment is constituted of egocentric desires for an object. 
Running away from objects is not renunciation. Renouncing 
the wrong relationship with the world of objects is true renunciation. 
Objects by themselves cannot give anyone any sorrow. The moment 
one has the idea, 'I want them', the objects cling on to him. 

Giving up the ideas of 'I', 'my', 'mine' and so on, in short, 
the renunciation of the ego and ego prompted thoughts, is internal 
renunciation (antah-tyaga). 

1 vigatah ragah viragah, viragasya bhavah vairagyam. 

2 visesena ragah viragah, viragasya bhavah vairagyam. 
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Renunciation, external, is possible only for one who has no 
desire for the sense objects, that is, one who is a viraktah. He who 
has desires for the sense objects and has a clinging attachment to 
them, can never give up hunting after sense objects. 

A dispassionate man can easily give up his preoccupations 
with objects both external and internal, because his identification 
is rooted in Brahman. Only he can renounce who is holding on 
firmly to the feet of the Lord. He who has given a new direction 
to his mind towards an inspiring and noble goal, can give up all 
ignoble thoughts and actions as he has no attachment towards 
them. This is positive renunciation. Just trying to give up things, 
with no goal to aspire to, is negative renunciation and will not last 
long when one is faced with the irresistible tides of enchanting 
sense objects. 


cTTV-qi T^TT HMd>l ferfcf II II 

vairagyabodhau purusasya paksivat 
paksau vijanthi vicaksana tvam, 
vimuktisaudhagrataladhirohanam 
tabhyam vina nanyatarena sidhyati. (375) 

375. Please understand, O wise one! that dispassion and discrimination 
in an aspirant are like the two wings of a bird; unless both are active, 
no one can take the help of just one and fly to the creeper of Liberation 
which grows, as it were, atop a bungalow. 

'Vairagya' is detachment from the world of objects and their 
tantalising enchantments. 'Bodha' is subjective knowledge of the 
higher Reality. These two are essential to a spiritual aspirant. 
They function just like the two wings of a bird in flight. For a 
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man of meditation who wants to soar into the higher planes of 
Consciousness, the two effective wings necessary are vairagya 
and bodha. 

If these two are not there, the sadhaka will not reach 
anywhere. He may be an erudite scholar, a recognised professor 
of philosophy, yet for direct spiritual experience he will need both 
these. Without even one of these two, no progress is possible. A 
bird cannot fly with one wing. Both wings are of equal importance. 
Both must be equal in length and strength. If viveka and vairagya 
are not fully developed in a man, such a man cannot meditate 
successfully for long. 

Sri Sankaracarya was not only a great philosopher but also 
an equally great poet. In his commentaries upon the Bhagavad-glta, 
the Upanisads and the Brahmasutras, Sankara, the philosopher 
was at his best. Because of the rigidity of the literary norms 
that he had, perforce, to follow in bhasya writing, and the 
exactness of the ideas to be communicated, every word used 
was of great consequence and, therefore, it had to be perfect and 
precise. Hence, Sankara could not exhibit his poetic skill in his 
commentaries. But he fully quenched his poetic thirst in his works 
like Bhaja Govindam, Daksinamurti Stotram and Vivekacudamani. 
The subject matter remaining the same, Sankara revelled in 
poetry in these works. These books underscore the twin aspects 
of Sankara's personality - the poet and the philosopher. In some 
of the verses, where the ideas are of supreme importance, he 
expresses them clearly, sometimes compromising his poetry 
even to the detriment of the metre. While in others, there is an 
exuberance of poetry without any loss of clarity and vividness 
of the theme. At some places he lavishly employs more than 
one verse to indicate the same idea, painting it repeatedly with 
different examples. Sankara revelled in poetry in almost all the 
verses of his introductory textbooks (prakarana grantha). This 
verse is an example of Sankara's invocation of ideas of Vedanta, 
dressed in his resplendent poetry. 
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For a bird to reach the creepers on the roof of a tall edifice 
there is no other method than to fly high, with a pair of wings 
spread out in grace and held in strength. 

Similarly, to soar high into meditation, and to land 
successfully on the sequestered arbours set on the pinnacles 
of Liberation, we shall need the two wings of viveka and vairagya. 
There is no other way to reach the peak. 

Therefore, let us try to develop viveka and vairagya and 
equip ourselves fully for the flight to the Infinite. 


*Wlfed^d Wf: I 





atyantavairagyavatah samadhih 
samahitasyaiva drdhaprabodhah, 
prabuddhatattvasya hi bandhamuktih 
muktatmano nityasukhanubhutih. (376) 

376. A man of extreme dispassion alone experiences samadhi ; a man of 
samadhi alone has steady realisation; a man who has realised Truth alone 
is free from bondage and the free personality alone has the experience of 
eternal Bliss. 


When a person is not disturbed by the objects, emotions and 
thoughts around him, he is said to have supreme detachment. 
When the objects within and without, can no longer tantalise 
one's thoughts, then alone can one reach the state of samadhi. 
Transcendental experience is possible only to those who have 
cultivated complete vairagya. 

Realisation is possible only in the state of samadhi. One 
who has thus awakened to the supreme state of Brahman, to 
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him alone, there is total liberation from all the bondages of samsara. 
The persecutions of a dream end only when the dreamer wakes 
up. The Liberated one alone can have eternal Bliss. This bliss 
experienced by a Man of Realisation is not dependent upon the 
objects around. He revels in his own Self. 1 


d^^RlcH4)y*lfed WKIvrW 
Hd<^K^^W^dd4fd IrdHfH IrMi 

*KlcHH ^ 51ft II II 

vairdgyanna param sukhasya janakam pasyami vasydtmanah 
taccecchuddhataratmabodhasahitam svardjyasdmrajyadhuk, 
etaddvaramajastramuktiyuvateryasmattvamasmatparam 
sarvatrasprhaya sadatmani sada prajham kuru sreyase. (377) 

377. For a self-controlled man, I find no better generator of happiness 
than dispassion and if that is coupled with a clear realisation of the Self 
it brings about absolute sovereignty, within and without . And since this 
is the gateway to the damsel of permanent Liberation, so for your own 
well-being be dispassionate both within and without, always fixing your 
mind on the eternal Self 

Complete self-control is the stage when the mind is not running 
after sense objects, though they may be crowding around and 
grinning at us all the time. When such a state of balance is attained, 
T do not see', says 6ri Sankara, 'any other method by which the 
highest happiness can be gained, other than dispassion.' One may 
develop in oneself a temporary capacity to resist the temptation to 
indulge in the objects around. But unless a person changes his entire 
mental constitution, his entire values of life within, sufficiently, so 
as not to be tantalised any more by any new arrangement of objects, 
no enduring spiritual growth is ever possible. This changed attitude 

1 nandati nandati nandatyeva - Bhaja Govindam-19 
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is called 'vairagya'. There is in a life of vairagya, not even a trace 
of pessimism. It is a sense of self-sufficiency, the inner richness 
experienced, a fabulous feeling of joy, compared with which the 
external world of objects is a petty, paltry, filthy, nothing. This is 
the only way by which a self-controlled man can yet increase his 
happiness by gaining the experience of bliss. 

Along with vairagya, if such an individual also discovers in 
himself the positive experience of the bliss of the Self, his happiness 
becomes the greatest. He then becomes independent of the inner 
world of thoughts (sva-rajya) and the outer world of environments 
(samrajya) as well, kingship within himself in the world of thoughts 
and sovereignty over the external world of objects. 

Thus vairagya is the gateway to reach the damsel of 
Liberation. Therefore, in all places, at all times and under all 
conditions, practise vairagya and reach the state of Liberation. 
Liberation (moksa) is the ultimate welfare (sreyas). Hence for 
your own welfare, constantly contemplate upon the Self. Sit in 
His lap and look at the world. Then where is sorrow? Where is 
inauspiciousness? - Siva... Siva! 


3TRTT T3F5 


c^MIcHfaquif Sip 
^ HgW WTO WF^cT: || || 


dsam chinddhi visopamesu visayesvesaiva mrtyoh krtistyaktvd 
jdtikulasramesvabhimatim muhcatiduratkriydh. 
dehadavasati tyajatmadhisanam prajndm kurusvdtmani 
tvam drastasyamalo'si nirdvayaparam brahmasi yadvastutah. (378) 

378. Cut asunder your craving for sense objects which are like poison. It 
is the very image of death; and giving up your pride of caste .family, order 
of life, throw far away all selfish actions. Renounce your identification 
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with such unreal things as the body and fix your mind upon the Self 
For in reality, you are the witness, Brahman, untainted by the mind, 
non-dual Supreme. 

The sense objects of pleasure are like poison. Those who desire 
them are sure to meet with annihilation. Death means 'change'. 
To be identified with the OET is to live in the realm of change, and 
therefore, in a continuous process of death. Hence renounce the 
desire for sense objects which are full of mortal poison. Renounce 
also the vanity of caste, family and order of life. These blind 
your vision and you start seeing things distorted by vanity into a 
frightening, unreal caricature of the beautiful world. 

Also, throw away all activities prompted by the ego, that is, 
all desire prompted activities. Renounce the idea that you are the 
body, the mind and the intellect. Renounce this attitude, for the 
not-Self is impermanent. 

Leaving all these, identify with the Self. Have the idea, 'I 
am Brahman'. Quieten the intellect in steady contemplation upon 
the Atman. 1 

You are the witness. The onlooker of an activity, not getting 
involved in it, is a witness. You are not involved in any of the 
activities of the body, mind and intellect. You are a mere onlooker. 
As a witness, you are ever pure, never tainted. The things that are 
happening in the BMI are only the expressions of its vasanas. You 
are beyond the vasanas, and therefore, vasanas can never condition 
you. You are the non-dual Brahman, with no otherness. That one, 
infinite Narayana alone' are you. In fact, 'That thou art.' Meditate 
upon this. 


1 ibid, verse - 377 and 378. May be learnt by heart for the purpose of re¬ 
flection and meditation. 
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64. Meditation - the Technique 
(379-383) 


^ mm ttfrt ssrrt *ii<yP 

NH^’M 

Msi/e brahmani manasam drdhataram samsthapya bahyendriyam 
svasthane vinivesya niscalatanuscopeksya dehasthitim, 
brahmatmaikyamupetya tanmayatayd cakhandavrttya'nisam 
brahmanandarasam pibatmani muda sunyaih kimanyairbhrsam. (379) 

379. Fixing the mind firmly on Brahman, the point of concentration, 
restraining the sense organs in their respective centres, holding the 
body steady and giving up all thought for its maintenance, attaining 
identity with Brahman and being one with It, continuously drink the 
bliss of Brahman in your own Self Of what use are other things? They 
are entirely false, empty. 

Establishing the mind firmly in Brahman, the point of contemplation, 
persuade the sense organs to stay quietly at their respective sense 
centres. Let not the sense centres in the intellect get excited and 
run after the sense objects. 

Keeping the body firm in a steady posture, give up all 
anxieties for it. Sit in a comfortable posture in which you can easily 
sit for about an hour without worrying over the limbs of the body. 1 
Then meditate upon the Self and realise the oneness of Its glory, 
within and without. Do not stand apart and try to understand It; 

1 s thirasukhamasanam - Yogasutra. 
a firm and comfortable posture of sitting. 
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you must strive to become It (tanmayata). Merge to be one with It, 
without any sense of separateness. Continuously, without break, 
maintain the attitude, 'I am Brahman' (aham-brahmasmi). Thus, 
revel in the Self, with the wisdom, 'I am one with Brahman'. 

Other than Brahman, everything is non-existent, totally 
unreal. When you wake up, the dream becomes false, nonexistent. 
What is the use of the objects of the world? They can give you 
no happiness. Therefore, meditate and realise the source of all 
happiness, deep within yourself. 


v® II 

anatmacintanam tyaktva kasmalam duhkhakaranam, 
cintayatmanamanandarupam yanmuktikaranam. (380) 

380. Having renounced all thought of the not-Self which is evil and 
productive of misery, think of the Self the Bliss Absolute , which conduces 
to Liberation. 

Worry and anxiety over the not-Self is evil, full of pangs and 
pains and the cause for all sorrows and agitations. The not-Self is 
constituted of the BMI, PFT and OET. Hence renounce the pain 
ridden anxiety about the not-Self. Renouncing thus, constantly 
contemplate upon the blissful nature of the Self, which conduces 
to liberation from the thraldom of sorrows provided by the BMI, 
PFT and OET. 

In the following verses, the ways of contemplation upon 
the Self during the early stages of meditation are advised by 
Adi Sankara - 
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esa svayahjyotirasesasaksl 
vijhanakose vilasatyajasram, 
laksyam vidhayainamasadvilaksana - 
makhandavrttya"tmataya'nuhhavaya. (381) 

381. Eternally shines this Atman , the self effulgent witness of all things , 
which has the intellect for Its seat. Making this Atman which is distinct 
from the unreal , your point of contemplation, meditate upon It as your 
own self eliminating all other thoughts. 

The Atman is ever self effulgent. Nothing can illumine It. Shedding 
Its light over all our experiences; It illumines the thoughts 
and emotions in everyone. It is light itself. It is the witness of 
everything, without any exception, just as the sun is the witness 
of everything that shines under its light. 

Consciousness plays about in the intellect in endless 
varieties. All the functions of thoughts in the mind and intellect 
are illumined by It, just as the sunlight playing on the surface 
of the surging ocean illumines all waves, ripples, bubbles, 
foam and so on, that are in it. 

Establish your mind in this Self, which is other than the 
not-Self (asad-vilaksanam). Contemplate upon this Consciousness 
constantly, without any break, (akhanda-vrttya), as your own Self 
(atmataya). 
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etamacchinnaya vrttya pratyayantarasunyaya, 
ullekhayanvijdmydtsvasvarupataya sphutam. (382) 

382. Contemplating continuously upon this Atman, with no intervention 
of any other thought, one must distinctly realise It as one's own real Self 

Thus, through unbroken contemplation upon this Self, which is 
without any distinction within and without, you shall come to 
experience your own real divine nature very clearly. 

When the dreamer wakes up he understands the waker as his 
own real nature, very clearly, beyond all traces of doubt. Realise 
this state clearly (sphutam), as your own Self (sva-svarupataya). 


^kDHcKII ^5 fa$c*$<WdlR«ldJI \*\ II 

atrdtmatvam drdhtkurvannahamadisu santyajan, 
udasinataya tesu tisthetsphutaghatadivat. (383) 

383. By strengthening one's identification with this Self, and by 
renouncing all identifications with the ego and so on, one must live with 
no concern for them, as if they were trifles like a broken pot or the like . 

Constantly establish your firm identification with the experience 
of the higher. As you move slowly into the higher plane of 
Consciousness, constantly try to leave behind the concepts of 
the individualised ego and so on. Egoism, citta, intellect, mind 
and body are the different attitudes, the sum total of which is the 
individualised entity. Leave egocentric attitudes behind and move 
towards the higher plane of Consciousness and get yourself more 
and more firmly established in It. 

A similar thing happens when you go to sleep. The waking 
personality slowly gets eliminated and you get more and more 
established in the deep sleep condition. When you get established 
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in Truth, live uninvolved in the things that are happening around. 
If you participate actively in the happenings around, you will again 
tumble down into agitations. Therefore, remain in the world, let 
the thoughts in you dance about, but never get involved with them. 

If you pour oil or water in a broken pot, nothing will 
remain in it after some time. 1 If the pot is not broken, the 
contents can remain in it for a long time. When it is broken few 
will come and take it away, as there is nothing in it. Remain like 
a broken pot. If you cannot eliminate the mind, at least make a 
few holes in it. This is how Kucela (Sudama) lived in complete 
detachment. When his wife, in her exasperation gave him a talking- 
to, he ardently listened to her and deeply sympathised with her. But 
the moment she stopped, he started his japa - 'Om namo bhagavate 
vasudevaya'. This is called 'things going out of the mind' - the 
leaking mind. In this way, ever remain empty because, 'Empty 
thyself, I shall fill thee', is the eternal promise of all Prophets. 


1 There is another reading of the last pada of this verse - 
tisthedghatapatadivat - here the meaning is direct and very elementary. 
One must live as unconcerned for the objects perceived around. When 
we see a pot, we know the pot is an object and we do not generally mis¬ 
understand it to be ourselves. Similarly, let us not identify with the ego. 
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(384-397) 


Pl^'M I 

5R: ^HH^cTT^qH^ 

^ HH=n^Nc?l^-dd: II II 

visuddhamantahkaranam svarupe 
nivesya saksinyavabodhamatre, 
sanaih sanairniscalatamupanayan 
purnam svamevanuvilokayettatah. (384) 

384. By fixing the purified inner equipment upon the Self which is the 
witness and Knowledge Absolute , and little by little making it quiet, one 
must try to realise one's infinite Self 

A purified mind is that from which the rajas and tamas have been 
removed. A pure mind is free from its preoccupations with OET. 
These extrovert preoccupations can end only when the vasana 
forces have slowed down. 'Bring such a mind to contemplate upon 
the pure Atman, which is the witness of all the movements of the 
body, mind and intellect/ This is the instruction here. When the 
witness, the Consciousness, illumines our thoughts, we become 
conscious of our thoughts. Consciousness illumines the OET but 
the OET are not in the Consciousness. The sun is the witness of 
the world of objects, but the objects are not in the sun. The sun is 
light alone; the Self is Consciousness alone (bodha-matra). In that 
Consciousness fix your mind which has been fully weaned away 
from all agitations. Slowly, slowly, bring those disturbances into 
quietude and rest the quiet mind in contemplation upon the Self. 
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As the mind becomes quiet, you come to experience the full, 
the eternal Self continuously and intimately. 

^ ^ _ 

dehendriyapranamano'hamadibhih 
svajhanaklptairakhilairupadhibhih, 
vimuktamatmanamakhandarupam 
purnam mahdkasamivdvalokayet. (385) 

385. Free from all limitations like the body , sense organs , pranas , mind 
and ego which are the projections of one's ignorance , let one come to 
realise the Atman, the indivisible and infinite , like the great endless sky. 

The body, mind and intellect are false projections of one's 
avidya. When these limiting adjuncts are transcended, the Self is 
experienced Tike the great, limitless sky' (mahakasamiva). 

The outer space is unconditioned and all-pervading. It allows 
all other things to remain in it, without itself getting conditioned 
by them. Transcending all things, exists space. 

Similarly, when the body is transcended I am not limited 
by any physical object. When the M & I are also hushed, there can 
be nothing but pure Consciousness. There is no other example 
by which we can indicate this great Consciousness which is all- 
pervading and eternal. It can only be compared to space. Space 
itself is not the ultimate Reality. It is the nearest illustration which 
can indicate It, inasmuch as, it is the subtlest of all elements. Very 
often space is taken as an example for Consciousness. Since it has 
the property of sound it becomes a substance. Things which have 
properties and are substances are objects, finite, ever-changing. 
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Since it is an object, it has a beginning and an end. Atman is not 
space but is like space; it is comparable with the subtlest element, 
space, for the purpose of intellectual understanding. In short, 
Sankara wants us to meditate upon and experience Brahman, the 
all-pervading and eternal. 

Elaborating upon the simile dike the infinite space' used 
here, he continues in the following verse - 


verier ^ rfr ^5 

II II 


ghatakalasakusulasucimukhyaih 
gaganamupadhisatairvimuktamekam, 
bhavati na vividham tathaiva suddham 
paramahamadivimuktamekameva. (386) 

386. Having dropped hundreds of its limitations such as a pot, a pitcher, 
a barn or the eye of a needle, space is recognised as one and not many. So 
too, Brahman is indeed one, when denuded of the ego and so on. 

The example of space given in the above verse is expanded in 
this one. 


A pot, jar, barn 1 or the eye of a needle are the conditionings 
for space. Pot-space, jar-space, barn-space and needle's eye- 
space are all parts of the same space and are so called because 
of their respective conditionings. Space is one, with no limiting 
adjuncts (upadhis). When the upadhis are all removed the one 
space remains all by itself. There can be no differences in it. The 
apparent differences are all due to its conditionings. Similarly, 

1 kusulah - yatra dhanyarasih sambhrlyate sah mahaparimanah 
the ample bosom of a barn in which large quantities of grain are stored. 
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Consciousness is one, ever free from the concept of PFT. The Self 
is free from all encrustations of BMI and OET. 1 

The conditionings around the Self, made up of the ego and 
the body-mind-intellect equipment, are only delusory projections 
of the mind, for the Supreme is ever immaculate. 

This is further explained in the following verse. 


d^lRfdMM^dl Wl: I 

del: ^ II 

brahmadistambaparyanta mrsamatra upadhayah, 

tatah purnam svamatmanam pasyedekatmana sthitam. (387) 

387. Right from Brahma to the most insignificant unicellular organism , 
all conditionings are quite unreal. Therefore, one should realise one's Self 
as the only existent principle. 

stamba-paryanta 2 - From the Creator down to the most insignificant 
thing created, all are delusory appearances, they being limiting 
adjuncts (upadhis). They are all unreal and belong to the realm 
of matter. From the standpoint of the Infinite, the realm of matter 
exists not. For the waker, the dream has no real existence. The call 
of Acarya Sankara to sadhaka in this verse is 'Come to experience 
(pasyet) your own Atman, which ever remains as the one Self in 
all (ekatmana sthitam).' 

In the following verse we have a conclusive and quite a 
persuasive analogy to drive home the idea that apart from Brahman 
there is nothing real in the world of plurality. 


% 

1 ibid, verse - 124. (footnote) 

2 stambah aniyan jantuh, sa paryantah avadhih yesam te - stambaparyantah 
stamba means an insignificant unicellular organism; upto this lowest 
expression of life in the scale of evolution. 
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ykdH&i mk\ ^ifedrcf 

yatra bhrantya kalpitarh tadviveke 
yattanmatram naiva tasmadvibhinnam, 
bhrdnternase bhranti drstahitattvam 
rajjustadvadvisvamatmasvarupam. (388) 

388. Where , by mistake , something is imagined to exist , t/zere, on rzg/zf 
discrimination , f/ze Real itself is recognised , f/zere is nothing other than 
it. With the error removed , the falsely perceived snake itself becomes the 
rope. So too , f/ze ezzfzre universe is , zn frzzf/z, onZy t/ze Atman. 

When the delusory misconceptions have ended, the substratum 
is clearly seen. The post is not seen when the ghost is seen. 
The ghost is seen only in delusion. When the discriminative intellect 
comes into action, the delusion ends and the ghost is no more 
seen. Then the substratum of the ghost, the post alone is visible. 
The post alone exists. 

When the delusions of the BMI, PFT and OET are ended, 
then Reality manifests and is fully recognised. When the delusion 
has ended the serpent is not seen any more, but the reality behind 
the serpent - the rope - is seen. Similarly, the world of plurality is, 
in reality. Brahman only. The world is the projection of the mind 
and the intellect. When they are transcended, the apprehension of 
the Atman is automatic. 


fawj: fewPK: I 

fTII ^ II 

svayam brahma svayam visnuh svayamindrah svayam sivah, 
svayam visvamidam sarvam svasmadanyanna kihcana. (389) 
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389. The Self is Brahma, the Self is Visnu, the Self is Indra, the Self is 
f>iva; the Self is this entire universe. Indeed, nothing exists except the Self 

When the ghost was seen, I was threatened by its long hands, its 
burning eyes and its bleeding mouth. But when I discovered the 
post, I recognised that the burning eyes are but the post, the long 
hands are nothing but the post, and the bleeding mouth is also the 
post. In the post, there are neither the long hands, nor the burning 
eyes nor the bleeding mouth. 

Similarly, when the mind and the intellect are transcended, 
and the infinitude is experienced, one realises that the pure Self is 
the Creator (Brahma), that the same Self appears as the sustainer 
(Visnu). All the deities of the Vaidika period (Indra, Varuna and so 
on) are also nothing other than the one Self. Paramesvara is also 
nothing but Brahman. The changeable, variable world, the field 
of objects and beings experienced as 'this-this-this', is also none 
other than the Self. Except the Self, no one has any existence. When 
you see the post, the ghost is not available. Thus, everything is, in 
fact, nothing but Brahman. 


^ 


4INMi 





Vp II 


ant ah svayam capi bahih svayam ca 
svayam purastat svayameva pascdt, 
svayam hyavacyam svayamapyudlcyam 
tathoparistatsvayamapyadhastat. (390) 

390. The Self is within, the Self is without: the Self is in front, the Self 
is behind: the Self is to the south; the Self is to the north; so too It is 
above and below. 
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Everywhere there is nothing but the Self. In fact, up and down, north 
and south, inside and outside, front and back and so on, are all possible 
only with reference to the body. In reality, they are not there. Even in the 
experience of deep sleep, they are not with us. Sankara is compromising 
to a great extent and explaining here to the intellectual student, what 
exactly will be the condition of the Self in experience. The idea is not 
original, we hear in this verse the echo of Mundakopanisad} 


*R 'W w cRT I 

SR V* II 

tarahgaphenabhramabudbudadi 
sarvam svarupena jalam yathd tatha, 
cideva dehadyahamantametat 
sarvam cidevaikarasam visuddham. (391) 

391. Just as the wave, the surf, the whirlpool, the bubbles and so on, are all 
in essence nothing but water, so too, the Cit is everything from the body 
and so on, to the ego. Truly, everything is the homogenous, pure Cit only. 

The waves, the foam, the whirlpools and the bubbles and so on, 
are all, in reality water. Similarly, the BMI, PFT and OET are all 
nothing but the essence of Consciousness (Cit-ekarasam). The 
essence of Consciousness is objectless Consciousness. The word 
'Consciousness' can be used only with reference to objects. The essence 
of Consciousness is pure and uncontaminated by the BMI, PFT and 
OET. All these are only illumined by the light of Consciousness. 2 



1 brahmaivedam amrtam purastadbrahma pascadbrahma daksinatascottarena 

- Mundakopanisad-2.2.11 

2 tameva bhantamanubhati sarvam tasya bhasa sarvamidam vibhati. - Verily 
everything shines after Him who shines. This whole world is illuminated 
by His light. - Mundakopanisad- 2.2.10 
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sadevedam sarvam jagadavagatam vanmanasayoh 
sato'nyannastyeva prakrtiparasimni sthitavatah, 
prthak kim mrtsnayah kalasaghatakumbhadyavagatam 
vadatyesa bhrantastvamahamiti mayamadiraya. (392) 

392. The entire universe known through speech and mind is nothing 
but Brahman. There is nothing but Brahman, which exists even beyond 
the pale of prakrti. Can the pitcher, jug, pot and so on, ever be anything 
other than the mud of which they are made? As an effect of the wine of 
may a, the deluded man talks of'you' and 'me'. 

Whatever exists is Brahman, the pure infinite Consciousness. All 
that is known through the sense organs and the mind is nothing 
but misinterpreted Existence. The objects of the world are known 
by the sense organs; those within, that is, the emotions and 
thoughts are known by the mind. All of them are nothing but 
pure Existence (Sat). The OET are nothing but the Self. Those 
who have transcended prakrti, can apprehend the Reality. Prakrti 
is constituted of the BMI, PFT and OET. The essential Reality is 
beyond all these and, in the final analysis, the BMI, PFT and OET 
are also nothing but Reality. 

Different articles made of clay are nothing but clay. Whatever 
is perceived as a jar, pot, bowl and so on, in a potter's house is 
nothing but clay. No doubt they are seen as separate from each 
other - the jar is not the pot, the pot is not the bowl, the bowl is 
not the jar - but when one looks at them from the standpoint of 
the substratum, they are all mud and mud alone. A deluded man 
alone will say that they are separate. The wise man understands 
that they are nothing but mud in different forms. 
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The Sruti says that all are nothing but the expressions of 
Brahman. Yet we say, T have got a separate existence from 'you', 
because we are, at present, drunk with the 'wine of maya' (maya- 
madiraya). In the drunken hallucination of the vasanas, we assume 
that we are separate from each other. We are able to recognise 
the pluralistic world because we do not now experience the one 
Narayana present everywhere. When I look through a green glass, 
I see everything green. In reality there is no greenness. When one 
looks through one's mind-intellect equipment, one sees the world 
of plurality. In Narayana, there is no plurality at all. 


snftftlcRIlM 


II ^ II 


kriyasamabhiharena yatra nanyaditi srutih, 
bravlti dvaitarahityam mithyadhyasanivrttaye. (393) 

393. With many predicates , Sruti declares the absence of duality in the 
phrase , 'where there is nothing else' and so on , in order to remove all 
false superimpositions. 

What has been said so far is not Sankara's own opinion. In 
order to establish that, Acarya Sankara is quoting this verse from 
the relevant Upanisad. 1 

With such statements the scriptures, at many places, 
have indicated the absence of all duality in the ultimate Truth. 
It all amounts to an assertion that Brahman is the only Reality. 
We have projected this pluralistic OET because of our BMI. 
To remove from our minds this misconception of the reality of 
OET, Sruti uses many predicates or verbs in her statement, as in 
the example given here. 

1 yatra nanyatpasyati nanyacchrnoti nanyadvijanati sa bhumatha. 

- Chandogya-upanisad-7 .24.1 
where one sees nothing else, hears nothing else, knows nothing else - 
that is the infinite. 
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Sankara means that the objects perceived, the emotions felt, 
and the thoughts conceived are all superimpositions upon the 
Reality, which alone is ever-present, everywhere. 

In order to remove these superimpositions and to unveil 
the Reality behind them, the scripture gives us various indications 
of what exactly constitutes the infinite Truth. 'There, where we see 
nothing, hear nothing', meaning, where perception has no objects 
to perceive, where the mind has nothing to feel, where the intellect 
has nothing to think about, in those still moments of meditation, 
when one is neither in a condition of sleep consciousness nor dream 
consciousness, but where one is aware of the Transcendental, that 
divine state is the experience of the Infinite. In short, where the 
body-mind-intellect perceptions have ceased - meaning, where the 
ego has vanished - there Reality comes into vision. The state of 
spiritual awakening is indicated as the Truth. This is the ultimate 
goal of all seekers, wherein the individual ego disappears into the 
vision of the transcendental Reality. 


fa I 

wv ii 

akasavannirmalanirvikalpam 
nihsimanihspandananirvikaram, 
antarbahihsunyamananyamadvayam 
svayam param brahma kimasti bodhyam. (394) 

394. Like the sky , the supreme Brahman is untainted, absolute , limitless , 
motionless and without modifications; It has neither an inside nor an 
outside; It is one Existence and non-dual and is one's own Self Is there 
any other 'thing to be known?' 
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Hereafter, for more than a couple of verses, Sankara tries to 
give us the technique by which the mind can be brought 
into this state of divine quietude, when the Highest can be 
achieved. A mere theoretical explanation of such a possibility 
would become a mere Utopian idea. The Aryans have no 
patience with such dreams. So everywhere in the scriptures, 
after such deep and subtle statements of Truth, the Teacher 
invariably gives elaborate guidelines on the knowhow and 
technique by which such a high state can be gained in experience. 

Here too, the Truth that has been indicated in the 
previous verse is too incomprehensible for the human intellect. 
Therefore, Sankara tries to give the exact methods by which 
a quietened mind, through contemplation, can come to 
experience this great state. To contemplate upon this great 
Truth is called 'nididhyasana'. Very rarely we find in the lore of 
Upanisad, a complete and exhaustive explanation of 'contemplation 
and meditation' (nididhyasana), though the rsis invariably give 
us elaborate explanations of 'listening to the scriptures' (sravana), 
and 'reflection upon them' (manana). 

Whenever they expound the technique of meditation, 
however, they only expound the external adjustments necessary 
at the body and the environmental levels. But how actually 
to apply the single pointed mind in contemplation upon that 
which is indicated by the scriptures, is a technique which is very 
rarely dealt with by them. It is not because the Teacher wants to 
keep them a secret, but because it is impossible to communicate 
what exactly is to be done at the mental and intellectual levels in 
the seat of meditation. It is extremely subjective. Here, Sankara with 
his poetry and dramatisation has, to a very large extent brought 
out what exactly should be the line of contemplation in the seat 
of meditation. 

Here the nature of Brahman has been depicted. This is not 
for mere reading, nor for continuous repetition. It is to help us lift 
our minds to the experience. 
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This great Reality is like space, without any impurities or 
disturbances. In your mind, imagine yourself as the pure state, where 
there is nothing to limit you... unlimited... illimitable... infinite 
space, where there is no other object to condition you... infinite in 
dimension... without activity ... without any change (nirvikaram). 
The changes that take place in the relative world are birth, growth, 
decay, and dissolution. 1 These changes can take place only in the 
realm of time to limited objects only. In the Infinite, no change is 
ever possible. 

Again, in It there cannot be any modification within or 
without. The concepts of 'within' and 'without' are only with relation 
to the body. When we have transcended the body, there can only be 
one homogenous experience of the non-dual Reality. It is without 
any of those things of the world which we can point out as objects. 
It is an objectless state of pure Awareness. It is self-evident. It is the 
supreme Brahman. Having known this, what else is there to know? 


: 3Tfa: 
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vaktavyam kimu vidyate'tra bahudha brahmaiva jlvah svayam 
brahmaitajjagadatatam nu sakalam brahmadvitlyam srutih, 
brahmaivahamiti prabuddhamatayah santyaktabahyah sphutam 
brahmlbhuya vasanti santatacidanandatmanaitaddhruvam. (395) 

395. What is the use of enlarging upon this subject? Thejlva is nothing 
but Brahman; the whole expanse of this universe is nothing but Brahman. 

1 birth (utpatti) growth (vrddhi), decay (nasa) and dissolution (vilaya).... 
there are the common modifications through which all living creatures 
constantly pass; each one of them has its own store of sorrow and tears to 
give to the creatures. 
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Sruti points out Brahman as being non-dual, and it is an undeniable 
fact that those who are enlightened, who have established their identity 
with Brahman and who have given up their associations with the outside 
world, live ever in union with Brahman - Eternal, Knowledge and Bliss . 

Acarya Sankara himself has given us the quintessence of the advaita 
philosophy in half a verse. He says, That which is described by 
million of books, I shall explain in half a verse. Brahman alone 
is Real, the phenomenal world is an illusion, the individual ego 
is nothing other than Brahman.' 1 In the state of pure Awareness 
when the Infinite is experienced, at that 'moment of awakening', 
the experiences that we have had at the body, mind and intellect 
levels, should necessarily be looked upon as illusions when we 
functioned through those equipments. The world of plurality is not 
unreal. But, interpreted through our equipments at that moment, it 
is not Real. At such a moment, the egocentric entity disowns itself, 
and therefore, the ego is experienced as nothing but Brahman; just 
as the dreamer rediscovers himself to be the waker. 

In this great infinite experience, what more remains 
to be said? Meaning, there is nothing more to express. No 
other discussion is possible in That which is non-dual. At that 
moment the meditator awakens to understand that he is none 
other than the pure, infinite Consciousness. This Brahman 
alone is the essence of which the world of plurality is constituted, 
just as the waking mind itself is the material cause for all the 
objects of the dream cosmos. Sruti herself has so often repeated 
that Brahman is non-dual and one without a second. 2 

For that wise man who has awakened through study and 
reflection to this great Truth expounded in the Upanisads 'I am 
Brahman' - there is nothing more to discuss. All discussions are only 
in the relative field. When the wise man through discrimination and 

1 slokardhen pravaksyami yaduktam granthakotibhih, 

brahmasatyam jaganmithya jlvo brahmaiva naparah. - Brahma-jnanavali mala -20 

2 'tattvamasi'-'ayamatmabrahma'-'idamsarvamyadayamatma'-'atmaivedam 

sarvam' - ' ekamevadvitlyam' and so on. 


549 




V ivekacudamani 


renunciation has transcended the world of plurality - has already 
rejected the perceptions, emotions and thoughts - and when he has 
entered this unique experience, what is there for him to talk about? 
Such a wise man thereafter lives, becoming one with Brahman, 
(Brahmlbhuya). Awakened to the plane of supreme Consciousness, 
indeed, he remains ever steadfast in this great Truth. He has 
awakened and understood that he himself is Brahman. 


WWIKd+lM 

MKdld WWT II II 

jahi malamayakose'hamdhiyotthdpitasam 
prasabhamanilakalpe lingadehe'pi pascat, 
nigamagaditakirtim nityamanandamurtim 
svayamiti pariclya brahmarupena tistha. (396) 

396. Annihilate the hopes raised by the ego in the gross body , a bundle of 
filth ; then , with force, do the same with the airlike subtle body . Realising 
Brahman - the personification of eternal Bliss - which the scriptures 
eulogise as your own Self live as Brahman. 

Leave the idea of T am...' in this body which is a bundle of faecal 
matter, so beautifully and enchantingly packed 1 . Leave the vulgar 
sensuous desires arising from this bundle of filth. Then go beyond 
the airlike subtle body. The mind and intellect are said to be airlike 
because the thoughts are ever flying all over. Transcend the mind 
and the intellect. Realise that your nature is that of the eternal Bliss 
which has been glorified in the scriptures. Understand that you are 
nothing but Brahman. Come to the study of Vedanta, determined to 
experience that you are That. Thus remain and revel in the world 

1 ibid, verse - 289, Sankara has already said, "pindandam tyajyatam 
malabhandavat". 
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as Brahman. Thereafter, let the body act and fulfil its own destiny 
scheme, prarabdha. 


^KIcHW taw 

c^I ?TRT grR % cT^lf wm II ^ II 

savakaram yavadbhajati manujastavadasucih 
parebhyah syatkleso jananamaranavyadhinilayah, 
yadatmanam suddham kalayati sivakaramacalam 
tada tebhyo mukto bhavati hi tadaha srutirapi. (397) 

397. As long as man worships his corpse like body, he is 
impure and suffers from 'others' and from birth, death and disease . But 
when he thinks of himself as the pure, the auspicious , the immovable, 
certainly he becomes free from them, the Srutis also testify to this. 

As long as man identifies with his physical body, composed entirely 
of matter and so, lifeless in itself (savakara), he is impure. Even 
after taking a bath and applying powder and perfume to the body 
it remains impure. As long as you identify with it by doing its 
'puja' - washing it, powdering it, dressing it - you too, are impure. 
A scavenger you are, as long as you carry this filth and polish this 
body bucket 1 . Naturally, therefore, when you identify with it, you 
will suffer a thousand clashes from 'others', and you suffer from 
yourself too. Objectively, you suffer because of the clashes with 
other objects and subjectively you suffer from the sequence of the 
sorrows produced by birth, growth, disease, decay and death. 
These five pain ridden stages of unavoidable modifications must 
come to every physical body. 

1 This does not mean that one should not keep the body clean. Regular 
cleanliness is a must. But let not its beautification be your sole 
preocupation - do not, ever equate yourself with this contemptible, 
dross, producer of foul matter. 
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You will be rid of these sorrows only when you realise the 
Truth. When the Truth is realised, you become the immovable 
substratum that stays behind all moveable, changeable and variable 
substances. You become 'the embodiment of auspiciousness' 
(sivakara). Then alone are you liberated from all sufferings. This 
is the unanimous declaration of the Upanisads. 1 


1 taratisokam atmavit - One who has come to know the Atman crosses over 
all sorrow. 

anandam brahmanovidvan na vibheti kutascana - One who has experienced 
the Brahman as Bliss Itself, knows no fear. 
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m w ii 

svatmanyaropitasesabhasavastunirasatah, 

svayameva pararh brahma purnamadvayamakriyam . (398) 

398. When the apparent existences superimposed on the Self are removed, 
then what remains is the supreme Brahman, the infinite, non-dual, that 
which is beyond all activities, alone, all by Itself 

When all the delusory projections - the BMI, PFT and OET - have been 
negated, what remains is the Self. When these have been transcended, 
the realisation is, 'I am the supreme Brahman.' This realisation is the 
awakening to the higher plane of Consciousness, the Atman. 

When the ghost and the details of the ghost have been negated, 
what remains is the post in all its original splendour. Brahman is 
realised as one's own Self. It is non-dual, with no otherness in It. 
There is no activity ever possible in It because It is all-pervading. 

These ideas are very often repeated by Sankara so that 
the student may catch them and their total effect, which ends in 
the comprehension of the transcendental Reality, the light of Life. 


dcf MTH-dl 
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samahitayam sati cittavrttau 
paratmani brahmani nirvikalpe, 
na drsyate kascidayam vikalpah 
prajalpamatrah parisisyate tatah. (399) 

399. When the functions of the mind , the thoughts , have merged in the 
Paramatman, the Brahman , the Absolute , then this phenomenal world 
is not perceived. Then all becomes mere talk. 

When the thought flow is quietened in the contemplation of 
Brahman, the pluralistic phenomenal world cannot be perceived 
even a little. The world of turbulation is in the mind. When the 
mind is transcended, it is not available at all. From the watchtower 
of the supreme Reality, the varieties of imaginations are all mere 
talk (prajalpa-matrah), a meaningless prattle of words. 

While dreaming, a man shouts in his dream fear 'Oh, Oh... 
Save me... Please save ...' But those who are sitting in the room 
have no fear at all. They say, 'Save you? From what? You save 
yourself'. Sometimes when you are thus shouting in your dream, 
you wake up. You hear yourself crying out, then you stop. For you 
the cry then is a mere meaningless sound. Similarly, the pluralistic 
phenomenal world will not be experienced in the plane of pure 
Consciousness. All talk is the prattle of an ignorant man, ignorant 
of his true, divine spiritual nature. 

All that was said till then, including Vedanta, becomes a mad 
twaddle to cure the madness of others. Stop the mental processes 
and functions and 'see' the divine essence as your own Self. This 
is the incessant cry of Sankara. 

Now Acarya Sankara, in a few verses, is advising and 
indicating to us the total non-existence (atyanta-asatvam) of 
plurality. 
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HM+K H<l+K PinTiN m^T fH: II V°° II 

asatkalpo vikalpo'yam visvamityekavastuni, 
nirvikare nirakare nirvisese bhida kutah. (400) 

400. In the one Reality, the conception of the universe is a mere fancy. 
How can there be any diversity in the Changeless, the Formless, the 
Absolute? 

Anubhava, yukti, drstanta and Sruti are the four methods of 
teaching Vedanta. Through all the four methods Acarya Sankara 
is indicating to us that duality does not exist at all. 1 

The endless varieties of fancied names and forms and 
their mutual quarrels are all non-existent. That one Reality is 
without change (nirvikara), without form (nirakara), and absolute 
(nirvisesa). In such a divine entity how can there be any diversity? 
Since there cannot be any plurality, this entire phenomenal world 
is non-existent, at best an illusion of the mind in turmoil. 


ftfM; tefcK ffl: II II 

drastrdarsanadrsyadi bhavasunyaikavastuni, 
nirvikare nirakare nirvisese bhida kutah. (401) 

401. In the one Reality which is without the seer, the seeing and the seen 
and so on, which is the changeless, formless, absolute, how can there be 
any diversity? 


1 sakalavedanta tatparyavisayam anubhavayukti drstantasrutibhih, 
dvaitasya atyanta asattvam upadisati acaryah. 

Through direct experience (anubhava), logical reasoning (yukti) example 
(drstanta) and scriptural statements (Sruti). Acarya Sankara points here 
the utter falsity of duality - the essental conclusion of all Vedanta. 
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For the terms 'seer'(drasta)/seeing'(darsana), and 'seen ' (drsya), 
the synonyms often used in Vedanta are, 'seer' (pramata), 'seeing' 
(pramiti), 'seen' (prameya), and 'the instrument of seeing (pramana). 

There where there is no distinction between these, in that 
which is the substratum of all these seeming distinctions, in 
that changeless, formless, absolute Reality, how can there be 
any plurality? 


chcrMIUM I 

c\ c\C r\ *\ r\ rxC'N'N rs 

HKHK TTON T^T II \\ 

kalparnava ivatyantaparipurnaikavastuni, 
nirvikare nirakare nirvisese bhida kutah. (402) 

402. In that one Reality which is all-pervading and motionless , like 
the ocean after the dissolution of the universe , which is the changeless , 
formless , absolute , how can there be any diversity? 

In a deluge, when there is water everywhere, how can there be any 
distinction? The waters of the Atlantic, the waters of the Pacific, 
the waters of the river and the tank, the waters of the well and the 
tumbler - these differences cannot exist where there is only water 
everywhere unlimited, unconditioned. 

In that supreme all-pervading Reality which is without change, 
without form, which is absolute, how can there be any diversity? 

In the state of sleep, though there is no perception of plurality 
(bheda-abhavam), yet there the cause for pluralistic perception, 
the spiritual non-apprehension (avidya) exists. In the moments of 
full apprehension of Reality there is a total annihilation of avidya. 

This is brought out in the following verse - 
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tejaslva tamo yatra prallnam bhrantikaranam, 
advitlye pare tattve nirvisese bhida kutah. (403) 

403. How can there be any diversity in the supreme Reality which is 
non-dual and absolute , where the very root of delusion dissolves , like 
darkness into light? 

How can there be plurality in the Infinite? How can there be 
differences in the Changeless? How can there be distinctions in 
the Formless? How can there be diversity in the Absolute? They 
are all impossible dreams. 

In the Absolute, all names and forms which constitute 
the world of plurality are absorbed, just as the dream objects 
are absorbed in the waking consciousness. It is impossible for 
the waker to continue to see the dream also. In the infinite 
Consciousness, there is neither the perceiver, nor the feeler nor 
the thinker. Therefore, there are no such distinctions as objects, 
emotions and thoughts. The very ego is not there to perceive the 
plurality. Where the ego has ended, the perception of plurality must 
also end. It merges into the infinite experience, which is present 
everywhere, at all times. 

Once there is light, the darkness is completely lifted. 
Similarly, when ignorance has lifted. Reality must rise in our 
experience. Avidya is removed with the apprehension of Truth. 
How can there be any plurality at any time in that supreme, non¬ 
dual, absolute Reality? 

~ ■■ ■■ - 
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ekatmake pare tattve bhedavarta katham bhavet, 
susuptau sukhamatrayam bhedah kenavalokitah. (404) 

404. In the one , the supreme Reality , how can there be any talk of diversity? 
Who can ever observe any diversity in the total bliss of deep sleep? 

That state is pure which has no other thing in it but itself. In the state 
of supreme Consciousness, there are no equipments of experience 
and, therefore, there cannot be an experiencer of the objects. All 
these merge to be the one infinite Consciousness. There the 'field' 
(ksetra), and the 'knower of the field' (ksetrajna), become one. 

In deep sleep, there is only one experience, sheer bliss. That 
experience is one without a second. In deep sleep the mind and 
intellect are temporarily not functioning. Therefore, no distinctions 
can be made, no differences recognised. All is bliss. In it there is 
no otherness. How then, can there be any plurality in the infinite 
Reality, where the mind and intellect have been transcended once 
and for all? The world of OET is interpreted by the equipments 
of our BMI. Where the BMI are not there the OET can never be. 


* II 

na hyasti visvam paratattvabodhat 
sadatmani brahmani nirvikalpe , 
kalatraye napyahirlksito gune 
na hyambubindurmrgatrsnikayam. (405) 

405. Even before realisation of the supreme Truth , the universe does not 
exist in the absolute Brahman, the quintessence of Existence. Never in 
the three periods of time is the snake in the rope , nor a drop of water in 
the mirage. 


558 



No Diversity in Reality 


The BMI, PFT and OET, all put together constitute the universe 
(visvam). Once the supreme Truth is gained, this world can 
never be. The confusing equipments of the BMI are not in the 
transcendental Reality. The world of OET cannot be in the 
highest plane of Consciousness. When one has awakened to 
that Reality, avidya cannot be there. 

The serpent was never actually there in the rope in the past, 
nor is it there in the present nor shall it ever be there in the future. 
The rope is ever a rope; never has it been a serpent at any time. If 
you see a serpent in a rope, it is only because of your ignorance of 
the rope. Never can there be even a tiny drop of water in the mirage. 
Similarly, in Brahman, there can never actually be a universe of 
names and forms (visvam). 


ffcT ^ fjfcf: II II 

mayamatramidam dvaitamadvaitam paramarthatah, 
iti brute srutih saksatsusuptavanubhuyate. (406) 

406. The scriptures directly declare 1 that all duality is nothing but maya, 
the Reality alone is the absolute Truth. Such also is the experience in 
deep sleep. 

The pluralistic phenomenon that we recognise is only an illusion 
(maya-matram-idam-dvaitam). The ultimate Reality is one without 
a second (advaitam-paramarthatah). 

Brahman alone is. The perceived world of plurality is only 
a projection. This is the declaration of the Upanisads. It is also the 

1 Kathopanisad -2.1.11 
Brhadaranyaka-upanisad - 2.4.14 
Mundakopanisad - 2.2.11 
Chandogya-upanisad - 6.14 
Mandukya-Karika -1.1 
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direct experience of everybody. In deep sleep, you experience the 
absence of plurality. If the world is true, it should be available at 
all times. That which is available at all times is called 'Truth'. That 
which has a beginning and an end cannot be Real. 

A delusory nothingness is the world of plurality. 



67. Atma-vicara - Contemplation 
(407-413) 


H%il 

yikd^NH: || tfovs || 

ananyatvamadhisthanadaropyasya ninksitam, 
panditaih rajjusarpadau vikalpo bhrantijlvanah. (407) 

407. The wise have observed that the superimposition is identical with 
its substratum , just as the rope and the snake. The difference exists only 
because of delusion. 

A projection upon a substratum has no existence apart from the 
substratum. The superimposed snake is not separate from the 
rope. The ghost and the post, the silver in the mother-of-pearl, are 
examples. The silvery shine has no existence apart from the shell. 
It is not different at all (ananya). The chain cannot exist apart from 
the gold. The pot has no existence independent of the mud. 

The world of phenomena too, cannot exist apart from 
Brahman. You look at God all the time and ask, 'Where is God?' 

The wise man never sees any distinctions in the world, 
for, it is but Brahman (Brahmamayam jagat). The serpent in the 
rope is only a product of delusion. Truly, this world is a great 
lunatic asylum without walls. The way out of it is explained in 
the following verse. 

In three verses - 408, 409 and 410 - the Teacher is trying to 
express the inexpressible by communicating to us the ecstasy of 
his own lived experiences - the mad revelry of his bliss. 

. _ , » _ 
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N-dH^I NrTFfR * I 

SBfljrT TOI MilcHpl II ^ II 

cittamulo vikalpo'yam cittabhave na kascana, 
atascittam samadhehi pratyagrupe paratmani. (408) 

408. The apparent universe has its roots in the mind and cannot exist 
once the mind is annihilated. Therefore , dissolve the mind by fixing it 
on the most subjective supreme Self 

At present, all of us are suffering because of the vagaries of the 
mind. We want to get out of this mental turmoil. The mind turned 
outwards and gushing out is the citta. The manifestation of this 
world is from the citta only. Whenever the mind is not running 
out, there is no pluralistic world. To get out of this madness, the 
mind that is constantly running out has to be quietened. Do not 
allow it to sprout out. If it does, the world is, of course, real. It 
will give you on a silver plate, in a golden cup all its poisonous 
sorrows. If you want the pure bliss and beatitude of Brahman, you 
have to end this world. In order to do so, quieten the mind in the 
contemplation of the supreme Self which is your innermost core. 

Thus, turn inward. This is the only method by which you 
can get out of this mad world. Sit down and consciously withdraw 
your mind as though in sleep and experience that stage where there 
is no object, emotion or thought. That conscious sleep is called 
'samadhi'. In sleep, though there is no perception of the outer world, 
and hence no misapprehension, there is nevertheless, a blinding 
non-apprehension. When you consciously sleep, there is no non¬ 
apprehension either, only a complete apprehension of Reality. 


TWT 
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kimapi satatabodham kevalanandarupam 
nirupamamativelam nityamuktam nirlham, 
niravadhi gaganabham niskalam nirvikalpam 
hrdi kalayati vidvan brahma purnam samadhau. (409) 

409. Through samadhi, the wise man realised the infinite Brahman in 
his heart as something (inexplicable) of the essence of eternal Knowledge 
and complete bliss, which is unparalleled, which is beyond all limitations, 
which is ever free, which has no activity and which is indivisible and 
absolute like the limitless sky. 

During samadhi, the wise man realises in his heart, eternal 
Knowledge which is of the nature of pure Bliss. We cannot 
explain It, because It is indescribable. Sruti says, 'There is nothing 
like It' (na-tatra pratima-asti), anywhere in the range of our 
experiences today. Therefore, it is incomparable (nirupamam). 
It transcends all limits (ativelam). It is a state which is ever free. 
Never has It ever been limited. 

It is a state where there are no activities - physical, mental, 
or intellectual. Such a state is called 'nirlham'. It is a state 
unconditioned by place, time or other things (kalatah, desatah, 
vastutah, antah sunyam). It is a limitless state (niravadhi) like 
space. 1 A factor which is unconditioned by time, place or objects 
can only be compared with space. Therefore, Sankara uses the 
simile - Tike space', (gaganabham). 

That which has no parts - niskalam, niravayayam. Not 
only has It no limbs, but It also has no thought disturbances, 
(nirvikalpam). In samadhi, a wise man comes to experience this 
state of complete and full Reality (Brahma-purnam). 


1 ibid, verse - 384 and 385 
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prakrtivikrtisunyam bhavanatltabhavam 
samarasamasamanam manasambandhaduram, 
nigamavacanasiddham nityamasmatprasiddham 
hrdi kalayati vidvan brahma purnam samadhau. (410) 

410. Through samadhi, the wise man realises the infinite Brahman in his 
heart, as devoid of the concepts of cause and effect, as the Reality beyond 
all fancy, as homogenous and matchless, beyond all proofs, established 
by the declarations of the scriptures, always ingrained in us as the ego . 

Having expressed what is inexpressible in the previous verse, 
the Teacher feels that he has not fully and efficiently communicated 
his experiences to the student. So he continues, moulding it in yet 
another brilliant set of words. 

It is devoid of matter (prakrti) and its various modifications 
(vikrti). Trakrti-vikrti-sunyam' is the state where there is neither 
matter (BMI), nor its various modifications (OET). So, it is a state 
transcending all the equipments and their experiences. It is beyond 
all intellection (bhavanatlta-bhavam), meaning, a state which lies 
beyond the comprehension of the intellect. 

The experience of Infinitude in the past. Its experience in the 
present and Its experience to come in the future, is the same for all 
periods of time. Therefore, it is called, 'samarasam'. Whether It is 
experienced by a Brahmana or a non-Brahmana, by a sinner or a 
saint. It is at all times and under all conditions the same. 

There is nothing comparable to It (asamanam). It is without 
any contact with anything. It is a state which is without exception. 
It is beyond all proofs (aprameyam). If there be a Truth which 
is beyond the comprehension of the intellect, which cannot be 
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understood by logic, which cannot be perceived by the body, 
which is beyond description, how can one come to understand It? 
Sankara says, 'It is established by the declaration of the Vedas.' 
The declarations of Upanisads are the only stars which will help 
the student on his voyage. 

Still the student may doubt whether it is possible for 
an individual to strive on, with a blind belief arising from his 
reverence to the Upanisads. Here the Teacher confirms with the 
heroism and courage of his own conviction that this is the Truth 
which has been experienced by all wise men. This is an experience 
that is lived constantly by 'people like us', (asmat-prasiddham). It 
is experienced by the wise in samadhi. In the state of samadhi, the 
ego merges into the Infinite; the intellect (dhih), of the meditator 
becomes 'equal' (sama), where thought currents completely dry up. 

Having explained this inexpressible state in these two verses, 
Sankara feels choked and dissatisfied and, therefore, out of his 
infinite love for the disciple, he tries to indicate in yet another 
verse, what exactly is the state of Knowledge in which the Man of 
Perfection lives, when he is plunged in utter meditation. 


WUcf itlkdddi 

II V?? II 

ajaramamaramastabhasavastusvarupam 
stimitasalilarasiprakhyamakhydvihmam, 
samitagunavikaram sasvatam santamekam 
hrdi kalayati vidvan brahma purnam samadhau. (411) 

411. Through samadhi , the wise man realises the infinite Brahman in his 
heart as undecaying and immortal, as the positive entity which debars 
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all negations, which is like a calm ocean, which has no name, in which 
there are neither merits nor demerits, which is eternal, tranquil and one. 

This great Truth is undecaying (apaksaya-sunyam) and immortal 
(nasa-rahitam). In that state where all thoughts have set 
(astabhava) 1 , the student lives vitally the experience of Reality 
(vastu). All words used in wordly parlance are of no use there, 
hence it is the nameless state. It has no properties and cannot be 
indicated by name or word. This state which is indescribable in 
terms of words, the Teacher can indicate only by giving us an 
analogy. Each student will understand it only according to his 
capacity. If the student has the necessary mental tranquillity 
and the intellectual purity to fly to the heights that Sankara is 
indicating, if he has the courage to take the plunge, it is impossible 
for such a student ever to fail to understand this great state. 

The example given is, 'stimita-salila-rasi-prakhyam'. It 
is as though, all the waves of the ocean have suddenly stopped 
at the magic wave of a wand, as though they have been stunned 
into freezing. 

This cannot be understood unless you are imaginative 
enough to visualise yourself on one of those solitary, uninhabited 
little islands in the Pacific, where, up to the horizon, all you can 
see is the seething, dancing, rolling, jumping, frisking waves. The 
clamour of their enthusiasm is noisily pulsating in all directions. 
When you have sufficiently imagined such a condition of dreadful 
awe and magnitude, imagine that all the waves have suddenly 
stopped. Likewise, when the meditating seeker has quietened 
his mind, intellect and sense agitations, all the pulsations caused 
by his vasanas come to quiescence. And in that inner quiet, he 
comes to experience the Consciousness wherein all expression of 
thought (vikara) is quietened. Gunas qualify the vasanas. Vasanas 
manifesting at the mental level are called thoughts. 

1 There is another reading where it is read as (astabhasa) which means 
'where all illusions have ended.' 
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That which is beyond thought is naturally permanent 
since It is not conditioned by time as time itself is a concept 
of the intellect. Since all that can be conceived by the intellect alone 
can be conditioned by time, that which transcends the intellect is 
unconditioned by time. It has to be permanent. 

Restlessness (asantam) is because of the disturbances in our 
inner peace. The Self transcends the mind and so Its condition is 
devoid of the turmoil of the mind. It is, therefore, indicated here 
as 'santam'. 

The one (ekam) is this great Truth which is the state of pure 
infinite Consciousness, is experienced by the wise man. 

When the second reading, 'astabhasa', is taken, it will 
mean 'when all illusory perceptions have ended'. When it is read 
as 'astabhava', it means 'there where all abhavas have ended'. 
According to the Nyaya philosophy, two kinds of abhavas are 
possible. Abhava means, 'non-existence'. The existence of a pot is 
only when it actually exists. But before its creation the pot was not 
there. The non-existence of the pot before it manifested is known 
as prak-abhava. When the pot is destroyed, thereafter, again there 
is non-existence of the pot. This non-existence of the pot after it 
has been destroyed is called pradhvamsabhava. In Brahman, there 
is neither prak-abhava, nor pradhvamsabhava meaning there was 
no time when the Self was not (when the ego arose), nor will a 
time ever come when the Self will not be (even after the ego has 
'set'). The ego is only a play of illusion upon the Reality which is 
the essential Truth. Truth was, is and shall ever be. 

Both readings are acceptable and both have their significance. 

In the three inimitable verses given above, having enumerated 
the exact experiences of a man in samadhi, the author has given us 
the method of meditation. He has given a scheme where the mind 
is instructed as to what it should contemplate upon and how. Now 
the Teacher continues - 
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samahitantahkaranah svarupe 
vilokayatmanamakhandavaibhavam, 
vicchinddhi bandham bhavagandhagandhitam 
yatnena pumstvam saphallkurusva. (412) 

412. With a controlled mind , in samadhi, see in your own Self - the 
Atman - of undying splendour. Cut off your bondages which have been 
strengthened by the impressions of your previous births and successfully 
strive to realise the fulfilment of a human birth. 

Having quietened the mind and the intellect (inner equipment 
- antahkarana), come to experience the endless glory of this 
Self. In order to experience this, destroy all your contacts with 
the obnoxious odour of worldly contact, meaning, withdraw 
yourself from all your identifications with the objects, the body, 
the mind and the intellect, all of which are created as a result 
of the vasanas. So then, 'bhava-gandha-gandhitam' means, 
'samsara vasana vasitam', that is, 'ajnana'. Detach yourself 
completely from worldly life, stinking with the foul odour of 
change and sensuality. This cannot be done easily. A lot of 
effort has to be made. Hence the Teacher says, 'yatnena', by 
striving. Constantly be at it until you are redeemed from all the 
attachments with the world around. Thus fulfil your manhood, 
your human birth, your goal of life. Fulfil the very programme 
of evolution. 

This verse has a strong flavour of the thoughts expressed in 
the Bhagavad-glta. 1 'Not only must it be intellectually understood, 
but thereafter it must become your very own'. 

1 etad buddhva buddhimansyat krtakrtyasca bharata - Bhagavad-glta- 15.20 
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You must get involved, nay, even committed to this way of 
life. The same insistence of the Bhagavad-glta is echoed in this verse 
without losing its emphasis. 


|| || 

sarvopadhivinirmuktam saccidanandamadvayam, 
bhavayatmanamatmastham na bhuyah kalpase'dhvane. (413) 

413. Meditate upon that Atman which is your Self, which is beyond all 
limitations , which is Existence-Knowledge-Bliss Absolute and non-dual 
Never will you come under the sway of births and deaths. 

Liberating yourself from all the equipments (the BMI, or the gross, 
subtle and causal bodies), meditate upon the non-dual Existence- 
Knowledge-Bliss which is your own Self. Meditation, thus, consists 
of two aspects - (1) a total withdrawal from the equipments and 
their interpretations and (2) turning the entire quietened mind to 
the contemplation of the Self which is of the nature of pure Bliss. 
As a result of such deep and serene contemplation in the hushed 
silence of the mind, you awake to the Higher. Such an individual 
will never return to the realm of births and deaths. No more will 
he be crushed by the wheel of change. In all the Upanisads we 
find the insistence that having awakened to the Infinite there is 
no return, there is no change ever again possible. 

It is evident that this verse echoes the thoughts which were 
already there in the Upanisads and the Bhagavad-glta. 1 


1 na sahpunaravartate - Upanisad 

mamupetya tu kaunteya punarjanma na vidyate. - Bhagavad-git a-8.16 
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chayeva pumsah paridrsyamana - 
mabhasarupena phalanubhutya, 
sarlramaracchavavannirastam 
punarna sandhatta idam mahatma. (414) 

414. Once the body has been cast off like a corpse, the wise man does not 
attach himself to it, though, like man's shadow, it is still visible, owing 
to the effects of past actions. 

A Man of Realisation has a mental attitude towards the world 
and himself which is almost an antithesis of our estimate of the 
world and our body. We consider that beyond the body we have 
no existence at all and in this plane of Consciousness we have no 
field of experience other than the world of OET. So the world and 
the equipments are the only reality we know. At the moment, the 
nature of Reality is, to us, most unreal. This is an antithesis of 
the experience of the Man of Realisation. Sankara brings this into 
relief in this verse. 

This physical body which is apparent (pari-drsya-manam) is 
negated by the Man of Realisation. He ignores it as he would his 
own shadow. We do not consider our shadow as anything sacred. 
What does it matter if it is dragged along on the stones and over 
ponds? Even if the head of my shadow is in the ditch, I do not feel 
suffocated, nor do I become dirty. Similarly, my body is something 
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other than me and it is as much related to me as the shadow is to 
my body. No doubt, the shadow arises from the body. If there is no 
body there cannot be a shadow. We can safely say that the shadow 
is caused by the body. Similarly, we can say that this body is caused 
by the Self, the Atman. But the relationship between the Atman and 
the body is only as intimate as that between the human body and 
its shadow. So, to a good meditator who contemplates deeply and 
who has learnt the art of withdrawing his Consciousness totally 
from his physical body, his physical body is, as it were, a shadow 
of the Self. It is nothing but a dream form, an illusion which has 
arisen in his Consciousness that he may experience the reactions 
of his past actions, including his state of samadhi. 

Such a Man of Realisation considers his body as a disgusting 
corpse. Like a dead body he rejects it as something unholy, to be 
discarded and destroyed. Having rejected the body which is an 
illusion, as disgusting, awful and unholy, the Mahatma who has 
realised the Self, no more comes back to identify with it. 


m Wfoi dkdd*4 
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satatavimalabodhanandarupam sametya 
tyaja jadamalarupopadhimetam sudure, 
atha punarapi naisa smaryatam vantavastu 
smaranavisayabhutam kalpate kutsanaya. (415) 

415. Eternal, unsullied, Knowledge-Bliss thus realising the Atman, fling 
far away this body which is inert and filthy. Then think of it no more, for 
a thing vomited brings disgust to the mind when remembered. 

Having reached this ever pure Knowledge, this Bliss nature of 
yours, throw far away this inert and filthy body. Do not identify 
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with it any more, nor cater to its sense gratification urges. 
Thereafter, do not ever remember the existence of this body. If at 
all, at a certain moment due to the pressure of your past vasanas, 
the body comes back to your cognition, with its satisfactions or 
passions, Sankara details what should be the attitude of a Man 
of Perfection towards these flashes of recognition of the physical 
body. He says. Tike something you have vomited out (vanta- 
vastu).' Let this remembrance bring but revulsion to the mind. 
Nobody likes to see what he has vomited. Similarly, once the body, 
mind and intellect have been rejected, do not ever remember them 
again. If at all the remembrance comes to you, let it be accompanied 
by a feeling of extreme revulsion. 

In the last two verses, Sankara was emphasising the idea 
that the Man of Perfection never cares for his body. He has nothing 
but abhorrence for the body-concept whenever it appears in his 
cognition. The same idea is extended in the next two verses, and 
Sankara tries to give the logic behind it. Why a Man of Perfection 
develops an attitude of utter negligence and supreme indifference 
towards his physical existence has been explained in this verse - 
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samulametatparidahya vahnau 
sadatmani brahmani nirvikalpe , 
tatah svayam nityavisuddhabodha- 
nandatmana tisthati vidvaristhah. (416) 

416. Burning all this, root and all, in the fire of Brahman, the eternal, 
absolute Self, he who is truly wise remains alone, established as the pure 
Atman, eternal Knowledge-Bliss. 
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Having destroyed in the fire of Knowledge the entire body concept 
along with its very roots (vasanas), the Man of Perfection remains 
alone, as the very Self. He destroys his gross body identification in 
the ecstatic and inspiring experience of awakening to the spotless 
state of the infinite Reality. 

Thereafter, the best among the Men of Perfection 
(vidvaristhah), 1 himself remains as the very essence of the Self. 
He becomes one with the Infinite which is ever pure Knowledge- 
Bliss. The knower of the Self becomes the Self. From the peaks of 
pure Bliss, he is no more aware of his physical body and if at all the 
body comes to his cognition, he has nothing but a sense of revulsion 
towards it, as one would naturally have towards a disgorged thing. 


wi 3T JTifcr ^1 
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prarabdhasutragrathitam sartram 
prayatu va tisthatu goriva srak, 
na tatpunah pasyati tattvavetta- 
"nandatmani brahmani Unavrttih. (417) 

417. This body is woven from the fibre of prarabdha, and the knower of 
Truth is not concerned whether it drops off or remains , as the garland 
around the cow's neck, for his thoughts are reposed in Brahman , the 
quintessence of Bliss. 

The Man of Perfection considers his physical body only as 
something woven out of its prarabdha. 

The body and its experiences are according to its existing 
vasanas. Vasanas are the footprints of past actions and thoughts. 

1 vidanti iti vidah, tesam varisthah vidvaristhah. 


573 




V ivekacudamani 


They determine the condition of the body, the beauty of the 
mind and the keenness of the intellect. It is again the vasanas 
that determine the type of environment we are in and the type of 
experiences we gather from the world. From the viewpoint of the 
Man of Realisation, his body is a continuation of the body he had in 
the past, and one that has been taken up is ordered or determined 
by its vasanas. Now that he has transcended the equipments, he is 
content to remain in his experience of the infinite Consciousness. 
Thereafter, the body may cling to him, it being a product of the past, 
but he cares not for it. The body is no more a source of fulfilment 
for him. He considers it as an excretion or like a discarded old dress 
and is least concerned whether it falls or remains. An individual 
is least concerned with the destiny of his own excretion, once it 
has left him. This unconcern towards the body is being described 
here by Sankara, by using a very powerful simile. 

On the GopastamI day, Hindus generally bathe their cow 
and adore and worship it. They put a garland around its neck. 
The garland is of no concern to the cow. It is not even conscious 
of it. If, because of the garland more people are looking at it, it is 
unconcerned. If the garland breaks and falls down on the road, 
it is still unconcerned. Similarly, the Man of Perfection strides 
the path of his existence considering his body as an unnecessary 
decoration upon him. Whether it falls or exists, it is a matter of no 
importance to him. He does not care. He has realised the Infinitude. 
He is in that awakened state. For us, the body is the only source 
of happiness, hence we care for its security. The Man of Perfection 
is one who has merged himself with Brahman, the infinite Bliss. 
Since he is always experiencing it, to him the little joys the sense 
organs can bring through the body from the world outside are of 
no significance at all. Therefore, in that supreme state of fabulous 
richness that he is, he has no concern for his body. 


gsurro dr^MdJI W || 
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akhandanandamatmanam vijhaya svasvarupatah, 
kimicchan kasya va hetordeham pusnati tattvavit. (418) 

418. Having known the Atman which is unbroken Bliss , to be his very 
own Self, with what motive or for whom is the body to be cherished by 
the knower of Truth. 

Continuing the same arguments for the rejection of the physical 
body, Sankara says, 'Having realised his own essential Self to 
be of the nature of unbroken and infinite Bliss, then desiring 
what, or for what purpose should a Man of Realisation fatten his 
body?' We fatten the body because it is the only source for our 
sense gratification. Seeking these little joys of life we preserve 
the body and try to maintain it as well as we can. But a Man of 
Realisation who has awakened from his egocentric existence 
into the greater ambit of the Self and is continually experiencing 
the absolute Bliss, for what purpose should he maintain the body? 
Or for fulfilment of which desire should he maintain it? 

The term, 'desiring what' (kimicchan), echoes the words 
of the Brhadaranyaka-upanisad where Yajnavalkya asks the same 
question - 

'When one has realised one's Self to be nothing other 
than this great Purusa, this infinite Saccidananda, then desiring 
what, (or for the fulfilment of which desire), should he thereafter 
nurse, nourish and fatten his physical body?' 1 


1 atmanam ced vijamyadayamasmlti purusah, 
kimicchan kasya kamaya sanramanusamjvaret. 

- Brhadaranyaka-upanisad-4A.l2 




69. The Science of Reality - Its Benefits 

(419-425) 
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samsiddhasya phalam tvetajjlvanmuktasya yoginah, 
bahirantah sadanandarasasvadanamatmani. (419) 

419. The perfected yogi who is a Jlvanmukta, gets this as a result - within 
and without he enjoys eternal Bliss. 

One who is fulfilled in life, one who has cut asunder the shackles 
of his finite existence as the ego, one who is no more bound by 
the chains of his physical passions, or mental pangs or intellectual 
agitations, what will he gain in life by such an experience? Sankara 
insists that such an individual then, constantly experiences the Bliss 
which is the nature of the Self, within and without. All exertions in 
life are only to discover happiness. Once the highest happiness is 
gained, other lesser objects of happiness are of no concern. Thus, 
through meditation, when an individual rises above the realms 
of disturbances and agitations and enters a realm of sweet bliss, 
which manifests because of its own essential nature, he cannot then 
precipitate into any of the activities that we ordinarily engage in 
our day-to-day existence. 


WW^|^c||^lkd<M4lM<d: ^\\\ VRo II 

vairagyasya phalam bodho bodhasyoparatih phalam, 
svanandanubhavacchantiresaivoparateh phalam. (420) 
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420. The fruit of dispassion is knowledge , that of knowledge is withdrawal 
from sense pleasures. The fruit of this withdrawal is the experience of the 
blissful Self and peace is the result of this experience. 

The results that will accrue to the personality as an individual starts 
his sadhana are enumerated in a logical sequence. 

When an individual analyses the finite nature of the joys of the 
world, he comes to reject these lesser fields of gratification in order 
to gain a foothold in the higher realms of permanent satisfaction. 
This detachment from the unreal is called 'vairagya'. The individual 
then drifts away from the world of acquisition and pleasure. When 
the mind is released from the load of its engagements with the world 
of sense objects, it becomes relatively quiet. 

A quiet mind produces a more brilliant intellect. With this 
brilliance the student discovers a greater depth of understanding of 
the scriptures. Therefore, his knowledge of the true nature of the Self 
becomes fuller and more productive of results. Thus, vairagya gives 
bodha (knowledge) - a clear and full understanding of the nature of 
the Self. When this knowledge enters the level of our understanding 
then gratification in the old fields of sense indulgence automatically 
stops. This self withdrawal is called 'uparati'. 1 

With this knowledge it is easy to withdraw our attention 
from our usual fields of mental dissipation. When as a result of 
the knowledge of the higher, the mind withdraws itself from the 
fields of agitations, it becomes more and more calm. Calmer the 
mind, greater the happiness. Happiness is a subjective condition 
wherein the mind is not over-agitated. When there is the experience 
of the Self within, there is peace - 'the peace that passeth all 
understanding'. And this great peace felt within, not because of 
any objects outside but because of the very essential nature of the 
Self in us, is the reward of self withdrawal. 


1 bahyanalambanam vrtter-esoparatiruttama. - ibid, verse - 23 
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yadyuttarottarabhavah purvapurvam tu nisphalam, 
nivrttih paramd trptiranando'nupamah svatah. (421) 

421. When there are no succeeding stages , the preceding ones are useless . 
In a perfect series , automatic cessation of the objective world, supreme 
satisfaction and unequalled bliss follow as a matter of course. 

In the preceding verse a chain of cause and effect seen in the life 
of a true seeker has been given. 

Now in this verse, the Teacher says, if there is an absence 
of the succeeding stages, then the preceding ones are futile. If 
you have objective knowledge but no vairagya, that knowledge is 
of no use. If you are practising self withdrawal but if it does not 
lead to subjective knowledge of the Higher, the self withdrawal 
is only escapism. It will never be creative. Each succeeding stage 
can be fruitful only if you have cultivated the noble qualities of the 
earlier. When an individual has, through withdrawal from sense 
pleasures, cultivated the true knowledge as it is expounded in the 
scriptures, then as a result of the knowledge, slowly and steadily, 
he grows in his healthy attitude of detachment from the fields of 
sense gratifications. When the seeker has, as a result of intelligent 
self withdrawal, come to experience peace and happiness, flooding 
his bosom, he becomes the true savant at the temple gates of 
Reality. Such a prepared personality alone can get admission into 
the transcendental state of God-consciousness. It is only as a result 
of all these developments in oneself that one comes to a point of 
complete renunciation (nivrtti), from all worldly activities. 

Because of a quarrel with his wife or due to the ingratitude of 
his children or because of failure in the market, if a foolish young 
man rejects the world and runs to the Ganga banks and colours 
his cloth, he does not become fit for the highest experience. He 
is still an outcaste from the temple of Reality. Escapists from life 
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cannot claim an entrance to religion. Religion in its highest realms 
is reserved only for evolved persons, who have cultivated, through 
sustained self effort, the necessary perfection. Evolution is not 
an accident. It is a logical development and has its stages. Every 
evolute will have to go through all the preceding stages before he 
can climb to the final stage of evolution. 

Thus, only an individual, who has gone through all the 
disciplines indicated in the previous verse, will really come to live 
a life of complete detachment from the world outside. He alone 
will experience a contentment that is unique and a bliss that is 
incomparable (anupamah). 

'When will it come? How will it come?' Sankara answers, 
'This state of complete bliss and satisfaction comes naturally 
(svatah), as a result of all the previous disciplines. This is the final 
reward to the spiritual seeker.' 

Sankara continues, enumerating the result of this 
great experience. 
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drstaduhkhesvanudvego vidyayah prastutam phalam, 
yatkrtam bhrdntiveldydm nana karma jugupsitam, 
pascdnnaro vivekena tatkatham kartumarhati. (422) 

422. The result of knowledge is nonchalance towards worldly sorrows. 
How can he who performs vile deeds in delusion , perform them again 
when he possesses discrimination? 

When the final beatitude is experienced, man is unruffled by the 
painful experiences that he may have to live thereafter in the world. 
The pinpricks that he is conscious of at the physical, mental and 
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intellectual levels, all the jerks of life, subjective and objective, 
never disturb him. This is indeed the effect of the knowledge that 
has come to him as a result of sadhana. 

Not only is he unaffected by the sorrows of the body, mind 
and intellect, but he no more pursues the disgusting and repulsive 
actions that he may have performed when he was in a state of 
delusion, when he was a bundle of misconceptions about himself. 

Considering ourselves to be the body, in order to bring more 
comforts to it, we stride out into the world of competition and by 
means fair and foul try to fulfil all our desires. We become slaves 
to our sense organs and their demands. How can a man who has 
regained his discriminative powers to the full, continue with the 
vile deeds that he might have perpetrated during his days of 
confusion and misunderstanding? 

In a drunken mood, when the intellect is veiled by the fumes 
of drink, a drunk might behave and act in many a disgusting 
manner. When the effects of drink have worn off and the mind 
has emerged from the delusory fumes, then, in the saner moments, 
how can the drunk of the night before, repeat his mischiefs in 
the clear light of the morning after? In the same way, drunk with 
the vasanas and passions of the body, the individual, during his 
days of ignorance, might have perpetrated many shameful acts of 
viciousness. He cannot continue them after Realisation because 
by then he has come to experience his spiritual unfoldment and 
as a consequence, has realised the demeaning grossness of his 
lower personality. 
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vidyaphalam syadasato nivrttih 
pravrttirajhanaphalam tadiksitam, 
tajjhajhayoryanmrgatrsnikadau 
no cedvidam drstaphalam kimasmat. (423) 

423. Turning away from the unreal should be the result of knowledge; 
attachment to the unreal is the result of ignorance. Such is seen to be the 
case of one who knows a mirage and so on, and one who does not. Else, 
what palpable result do the knowers of Reality gain? 

What do you gain by experiencing the Supreme? The vision of the 
world from the spiritual watchtower is explained in this verse. At 
the moment we are looking at it from the material standpoint - 
from the standpoint of the BMI. As a result, the world is giving us 
the experience of the OET. 1 

What would be the vision of the world when it is looked at 
without aharikara in the body, mind, and intellect? How does such 
an individual react at his physical, emotional and intellectual levels? 

Knowledge of the ghost is avidya, nescience, misapprehension. 
When we investigate into it and try to understand its real nature, we 
acquire the knowledge of the post - the right knowledge or vidya. 

The result of right knowledge is the removal of nescience. 
When you have transcended the intellect, you have got away from 
the persecutions of matter. When you experience the spiritual 
centre and understand that you are not the body, mind or intellect, 
you move away from the anatman. That which is perceived as 
different from Brahman is anatman. 2 

When you have the knowledge of the Real, you turn away 
from the unreal. You retire from the 'not-Self'. Right now, we are 
completely engaged and employed in the world as the body, mind 

1 ibid, verse - 124 (footnote) 

2 brahmabhinnam sarvamanatma. - All that is experienced as other than 
Brahman is 'not-self' - anatman. 
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and intellect. We are identified with the anatman. When the spiritual 
experience comes, there is no identification with matter. There is 
complete retirement from the concept, 'I am the body, I am the mind, 
I am the intellect' (asato-nivrttih); just as, in the waker, there is a 
total retirement (nivrtti), from the experiences of the dreamworld. 

The result of ignorance (ajnana) is action (pravrtti). Ego 
motivated actions are called 'pravrtti'. Ego and desire prompted 
activities are possible in avidya alone. When I identify with my 
outer vestures of matter, the egocentric idea of my individuality 
crystallises. Motivated by my vasanas, I act in the world. The result 
of ajnana is egocentric activity and its consequent sorrows. But 
when there is knowledge, there is complete detachment from the 
false world projected by ignorance which is non-apprehension of 
Reality and the consequent misapprehensions. 

These effects are observed in a Man of Knowledge and in 
a man of ignorance. It can be seen in the reactions of men seeing 
a mirage. The man, who does not know it is a mirage, runs after 
it, only to get disappointed, again and again. He who recognises 
it as a mirage does not move at all, though he sees the delusory 
appearance of water. He knows that it is an illusion and he enjoys 
it. The illusion cannot prompt him to activity. 

He has already come to apprehend his own real nature and 
hence, will no more get identified with the BMI and run after the 
OET. He lives in peace and tranquillity within himself, away from 
the persecutions of all vasanas and desires. What else will the Man 
of Realisation gain? 
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ajnanahrdayagranthervinaso yadyasesatah, 
anicchorvisayah kim nu pravrtteh karanam svatah. (424) 
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424. When the knots of ignorance in the heart have been totally destroyed, 
what natural cause can prompt a man who is averse to sense pleasures, 
to egocentric action? 

'Ignorance' (avidya), 'desire' (kama), and 'action' (karma), are the 
hindrances in our attempt to gain the experience of our real nature. 
They are considered in Vedanta sastra, as the 'knots' on the heart 
of man. 'Heart', here, does not mean the organ pumping blood, 
but the 'personality' of man. The essential 'personality' of man is 
always tied down by these three knots. When they are completely 
cut asunder the knowledge of the Self is easily gained. Partial 
destruction of them we find in deep sleep also; but deep sleep leads 
to no Realisation. The annihilation of these knots should be total. 

When an individual gains the knowledge of the Real, the 
Infinite, the ignorance of the Self ends. Where ignorance has ended, 
there desires cannot arise. Where desires are not, there actions 
cannot be. When the knots of the heart have been cut, why should 
the individual entertain the OET? You and I do not run after toys 
because we have no desire for them. But in order to entertain 
children around us, we may play with them. When we thus play 
with the toys, that play will be entirely different from how we 
played when we were children. Then we lived life with ego and 
egocentric desires. Now there is no ego or egocentric desires to 
corrupt our play. 

In the same way, having gained the knowledge of the Self, 
an individual may play in the world outside, never involved with 
the ego and its desires. 1 

Since the Man of Realisation has no desires, he does not 
undertake any ego prompted or desire prompted activity. Ignorance 
of Reality (avidya) at the intellectual level is called desire; at the 
mental level, thoughts; and at the physical level, actions. 

1 prayojanam anudisya na mando'pi pravartate. - without an idea upon the re¬ 
sult, even an idiot does not act. 
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The Man of Realisation has no pravrtti, as all the possible 
impulses for actions are dried up in him. 


m w vw n 

vasananudayo bhogye vairagasya tadavadhih, 
ahambhavodayabhavo bodhasya paramavadhih, 
linavrtteranutpattirmaryadoparatestu sa. (425) 

425. The culmination of dispassion is when the sense objects do not 
excite desire anymore. Supreme perfection of knowledge is when there 
is no egoistic feeling. The peak of self withdrawal is reached when the 
thoughts which have been merged manifest no more. 

The states of total attainment of detachment (vairagya), knowledge 
(bodha), and withdrawal (uparati), which have been already 
explained, are now elaborated upon. 

The summit of vairagya is the total absence of desire to 
seek any enjoyment in the world of objects. Vairagya finds its 
fulfilment when there are no vasanas in the inner equipment. 
Annihilation of all sarhskaras is the non-manifestation of 
vasanas and sarikalpas. In the exciting dance of the objects around, 
the absence of thoughts of enjoyment is the culmination of vairagya. 

The climax of knowledge (bodha) is the absence of 
T-ness' and 'my-ness'. The fulfilment of knowledge is when one is 
completely established in the Reality having torn asunder the veil 
of ignorance. The veil of ignorance drops when the PFT has been 
transcended. Total annihilation of the ego is the limit of knowledge. 

Supreme peace attained as a result of complete renunciation 
of the OET is the state of total withdrawal (uparati). When all 
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agitations are quietened and there is no thought disturbance rising 
in the bosom, understand that to be the state of parama-uparati. 
When all the misapprehensions have ended and there is endless 
peace and tranquillity in the bosom, understand that state to be 
the state of uparati at its best, the zenith of effort and attainment. 
The sublime height of wisdom is reached with the total withdrawal 
from the BMI. 

When these three are gained, you come to experience the 
unbroken knowledge of infinite Bliss. 



70. Signs of a Realised Seer 
(426-445) 


*\ r\ 'N *\ ’■n rs 


*rc% *r w*n ii ii 


brahmakarataya sada sthitataya nirmuktabahyarthadhl - 
ranyaveditabhogyabhogakalano nidraluvadbalavat, 
svapnalokitalokavajjagadidam pasyankvacillabdhadhi - 
raste kascidanantapunyaphalabhugdhanyah sa manyo bhuvi. (426) 

426. On account of constant absorption in Brahman, freed from the sense 
of reality of external objects , only seemingly enjoying them when offered 
by others , like one sleepy or like a baby, perceiving the world as one seen 
in a dream and recognising it only now and then, such a man is indeed 
rare. He is the enjoyer of the fruits of untold merit and is truly held 
blessed and revered on earth. 

In this verse Sankara tries to indicate the matchless joy experienced 
by a Man of Realisation in the supreme moments of meditation and 
even during his hours of contact with the world around. 

He has cleansed his intellect from all disturbing objects 
of perception of the outer world because his mind is completely 
identified with Brahmika Consciousness and so no thought 
disturbances can be there. How will an individual who has risen 
totally above the lower planes of awareness and has awakened to 
the higher state, live? Will he thereafter, have the anxiety of an 
ordinary mortal to acquire the necessary things of life? Sankara 
answers, 'He will, thereafter, enjoy things given to him by others. 
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He himself will no more be anxious to get anything. Whatever is 
given to him - sometimes forced upon him - by others, objects of 
utter necessity, he will accept and use.' His way of enjoying these 
objects supplied to him by others unasked, is also clearly brought 
out when the Acarya says that he is like one who is sleeping 
(nidralu), or like a baby (bala). 

When, for instance, you sleep in winter and others seeing the 
blanket off your back put it back on you, no doubt, the sleeping 
body is warmer than before, but you the sleeper are not even 
conscious of it. Similarly, a child is fed by the mother. The child 
is not conscious that it is being fed regularly and properly, it just 
takes the feed for granted. 

There is yet another significance concealed in the choice 
of these examples. In a sleeping man, there is total cessation of 
any awareness of the outer world . 1 Similar is the case of a Man of 
Realisation. He is unconscious of the outer world and at that time 
if others help his physical existence, he remains totally unconscious 
of the solicitude he has received. 

The example of a child indicates, in its depths, that like a 
child, a Man of Realisation also has no self-consciousness or vanity . 2 
A child is not at all aware of itself or its hunger, nor is it aware 
of the mother feeding it. It has no abhimana of itself. A Man of 
Realisation is much the same. 

Now the question is, does such a Man of Perfection 
experience the outer world at all? Yes, he does. Now and then. 
At certain moments he vaguely recognises the existence of 
the world around. Sankara here indicates that the perceived world 
for the Man of Perfection is like the world seen in a dream. Thus, 
the Man of steady Wisdom does recognise the world around, but 
at all such moments, he is conscious of the non-existent illusory 
nature of the world interpreted by him through the play of his 
mind and intellect due to his prarabdha. 

1 bahirmukha abhavat. 

2 nirabhimanita. 
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Rare indeed, are such Men of Realisation. Such a rare one sits 
ever merged in the Self, extremely relaxed and completely happy 
as a result of the infinite merits acquired in many lives in the past 
(ananta puny a phala bhuk). When he thus lives established in his 
divine Self, he is most revered one on the surface of the earth. 

The last two lines reminds of Sankara's own verse elsewhere, 
where he says, 'By such an individual whose mind has melted 
into the supreme Brahman which is the ocean of limitless 
Consciousness, by the very existence of the individual, his tribe 
has become blessed, his family purified, his mother fulfilled and 
the entire world rendered blessed/ 1 

From the next verse onwards for about sixteen verses, 
Sankara attempts to give us the hallmarks of a Man of Perfection - 


fNcTOITT I 

I^HIcMI fafafajq: II VR'S II 

sthitaprajho yatirayam yah sadanandamasnute, 
brahmanyeva villnatma nirvikaro viniskriyah. (427) 

427. That Man of steady Wisdom , having merged himself in Brahman 
enjoys everlasting Bliss , without modification or activity. 

Sankara imitates the literary technique adopted by Vyasa in the 
Bhagavad-glta- chapter 2, where the last eighteen verses give us 
the picture of a Man of Perfection. He even uses the same term as 
Vyasa - 'sthitaprajna' - the Man of steady Wisdom. 

That great one who has got steady illumination of 
knowledge and who has merged his entire inner equipment 
in the infinite Brahman enjoys eternal Bliss. Such a one is ever 
changeless and free from all ego prompted selfish activities. 

1 kvlam pavitram jananl krtarthi visvambhara punyavati ca tena, 
apara samvit sukhasagarosmin Itnah pare brahmani brahmaniyasya cctasah. 
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He who has the firm knowledge, meaning, steady wisdom or 
understanding, of the true nature of the Self, reaches the state of 
perfect tranquillity only when his inner equipment has totally 
dissolved in the pure infinite awareness of the Self. Since he is 
no more identified with his body, mind and intellect, he no more 
suffers the destinies of these matter vestures. Therefore, he goes 
beyond the realm of change and strives to serve all, at all times, 
without any trace of selfishness. 



HW+crMI ^ N-MNI ^TtT: I 

^IcTT W II W II 

brahmatmanoh sodhitayorekabhavavagahinl, 
nirvikalpa ca cinmdtra vrttih prajheti kathyate, 
susthitd sd bhavedyasya sthitaprajhah sa ucyate. (428) 

428. The sort of mental activity which admits only the identity of the 
Self and Brahman, free from all limitations and devoid of duality, which 
is only concerned with pure Knowledge, is called the illumination . One 
who has this steady illumination is known as a Man of steady Wisdom. 

The mind should be purified through steady discrimination, 
realising the oneness of the Self within and the Consciousness 
that is the substratum for the whole world. 1 In short, the inner 
equipment should be purified through meditation upon the 
great statements of the Vedas - the mahavakyas. With such a 
purified mind when an individual experiences nothing but pure 
intelligence, free from all other distracting thoughts, that pure 
mind reveling in total contemplation upon the infinite Self is called 
a mind emblazoned with illumination. This is the mind that has 
ended, the mind that has been stilled. 

1 tatpadarthartham sodhitam. 
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He who experiences this condition of mental illumination 
steadily is called a Man of steady Wisdom. 

Inspired moments of wisdom are possible in rare moments of 
life during study or when listening to a Master and so on. At such 
moments an individual gets a glimmer of the higher possibility 
of the greater Consciousness. But rare indeed is the man who 
is completely established in his identity with the Higher. Such 
men who are established in the higher Consciousness are called 
'sthitaprajna' - 'rooted in Consciousness'. 

Numerous doubts may arise about the mental attitude of 
such an individual and his relationship with the world around. 
The ideas enumerated in Bhagavad-glta- chapter 2, give the picture 
of a Man of Perfection. In order to encourage us to undertake the 
pilgrimage, the Teacher gives his post Realisation relationship with 
the objective world around him. He gives us the resurrected view, 
the reorientation in the Higher, when one is refitted with wisdom 
and better understanding. 

All the following fifteen verses of the section are mediation 
verses. They are not a mere repetition of the Bhagavad-glta 
verses. The Acarya, as usual, adds a few more strokes, unique in 
themselves, to the picture of the Man of Perfection. 


I 

Wm foHidMWJ *T 4l<^Tb || ^ II 

yasya sthitd bhavetprajha yasyanando nirantarah, 
prapahco vismrtaprayah sa jlvanmukta isyate. (429) 

429. He who has steady wisdom , who experiences endless Bliss , who has 
forgotten the phenomenal world , he is considered a Jlvanmukta. 

We are all living now in the realm of the PFT, the jlva, identified 
with the BMI. 'Jivanmukti' is Liberation from the concept of 
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jlvahood. He who is liberated from the concept of the PFT, he who 
has no identification with his BMI, he is called the liberated one. He 
is liberated from the lower because of his awakening to the Higher. 1 

The Jlvanmukta's understanding is firm and steady. His 
experience of the Higher is not temporary or accidental. His 
Realisation is not because of any external prop. It is independent 
of time and place. It is constantly with him (sahaja). 

His experience of the bliss and peace within is unbroken 
(nirantara) because his mind has been transcended and therefore, 
the sorrows created by the mind are not there. In that condition, 
the world is exactly like things forgotten (vismrtaprayah) and 
forgotten things cannot disturb him. Established in Brahman 
he lives in a state of continuous experience of joy. 

Such an individual is considered a Jivanmukta. 


5TNT HdH-MI rb II \\ 

llnadhlrapi jagarti jagraddharmavarjitah, 
bodho nirvasano yasya sa jivanmukta isyate. (430) 

430. He who has merged himself in Brahman, yet is alert, hut without 
the characteristics of wakefulness, whose knowledge is free from desire, 
he is considered a Jivanmukta. 

He is a Jivanmukta whose intellect is merged in Om, the Reality. 
Even the thoughts are thus merged, he is brightly awake. In 
sleep, when the mind and intellect have become quiet, we are not 
conscious of the world. On awakening to the higher Reality, the 
mind is as though asleep, but the individual is as though awake 
'wakeful sleep', 'sleepless sleep'. Consciousness bright and vigilant 


1 ibid, verse - 124 (Footnote) 
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but not apprehending any object. Therefore, this state is called 
objectless awareness. 

Waking to the Reality is the state of waking without its 
properties. Properties of the waking condition are perceptions and 
actions. These are not there in Realisation. It is waking unlike the 
waking condition. It is pure Awareness alone. It is knowledge, but 
not the knowledge of things. It is knowledge without any vasana, 
any urge or passion. 

He who is alive to this state, he is called a Jivanmukta. 


^ HtT fsqcf II II 

santasamsarakalanah kalavanapi niskalah, 

yasya cittam viniscintam sa jivanmukta isyate. (431) 

431. He whose concern about the world has been stilled, who has a body 
consisting of parts, yet is without parts, whose mind is free from anxiety, 
he is considered a Jivanmukta. 

Thought disturbances create the perception of plurality. Cares, 
sorrows, worries and anxieties of the pluralistic phenomenal world 
are perceived by an agitated mind. When the mind is quietened, 
all these sorrows are also quietened. 

When we look at a Jivanmukta, we see his body as made 
up of parts - head, limbs, trunk and so on, but he is at all times, 
in the experience of the one homogeneous Infinite. Though he is 
living with his equipments, in and through their experiences, he 
is constantly living the oneness. 

His thoughts are without any worry (cinta). He is never 
persecuted by uncontrollable agitations and sorrows. Such an 
individual is a Jivanmukta. 
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^TTTHSTq ^S^H^NN^cildR I 
^dlHHdlSVfRT ^c^tM-4 cWJJI M\\ II 

vartamane'pi dehe' smihchayavadanuvartini, 
ahantamamata'bhavo jlvanmuktasya laksanam. (432) 

432. The absence of the T and 'mine' concepts even in this body which 
persists like a shadow , this is the indication in a Jlvanmukta. 

An object is distinguished from others because of its 
properties. Understanding an object through its properties 
is called 'intellection'. The sun is understood by its light and 
heat. Sugar is understood by its sweetness. The characteristics of 
a Jivanmukta are given in the following verses. 

Even though a Liberated man lives in his physical, mortal, 
finite, material body, he has no T-ness' and 'my-ness'. He does 
not consider himself to be the body, nor does he consider the 
objects belonging to the body as his. Though he expresses through 
the body, he has no subjective or objective egocentric idea. The 
body just follows him like a shadow. No one can have egocentric 
identification with his own shadow. Such too, is the Man of 
Perfection's relationship with his body. 

While doing suryanamaskaras, it is advised that one 
should look at the sun and then look at one's shadow after every 
suryanamaskara. It is traditionally believed in India that by doing 
so, there will be no evil effects of the planets upon one. This ritual 
is a dramatisation of a greater philosophical implication. 

On realising the great light of Consciousness, your 
relationship with the body will be the same as that with its 
shadow. The persecutions of your shadow have no effect 
upon you. The planetary organisation may affect the physical frame 
and its relationship with the world, but if you have awakened to 
the supreme Reality it has no effect on you whatsoever. Thus, the 
relationship of the Man of Perfection with his body is exactly like 
your relationship with your shadow. 
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atltananusandhanam bhavisyadavicaranam, 
audaslnyamapi prdpte jlvanmuktasya laksanam. (433) 

433. No thought for the enjoyments of the past, no thought for the future 
and indifference even for the present, this is the indication of a Jlvanmukta. 

A Man of Realisation refuses to think of the failures and regrets 
of the past. He does not worry about the future and is totally 
indifferent to the cares of the present. 

He who has experienced the Higher refuses to remember and 
relive the past. Even a street dog will not eat its own disgorging. 
What has already been lived in the past, the Jlvanmukta does not 
live again, nor does he get anxious about the future, and in the 
present, never is he excited. 


to cssmji ii 

gunadosavisiste'sminsvabhavena vilaksane, 
sarvatra samadarsitvam jlvanmuktasya laksanam. (434) 

434. Looking everywhere with an equal eye on this world riddled with 
elements possessing merit and demerit, characteristically different one 
from the other, this is the indication of a Jlvanmukta. 

On this level of Consciousness, everything is experienced without 
the mind and the intellect. We cannot experience anything unless 
it is in the world of plurality. Relative experiences alone are 
available for the M & I. Pure Consciousness is that where there 
is no mind and intellect accompanied by their disturbances. All 
the experiences of the M & I are an admixture of good and bad, 
(guna-dosa-visista). 
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This world is full of properties - good and bad, merit and 
demerit, happiness and sorrow. It is, by its very nature, different 
from Brahman. In the Infinitude there is no pluralistic world. It 
is the state where the mind and intellect are transcended. Those 
who experience this Reality look upon the world with an equal 
eye (samadarsitvam). 

Naturally, when one has experienced the Absolute, in which 
the entire pluralistic world has merged, and when one looks back 
at the world, one must necessarily become a samadarsl - a man of 
equal vision in all situations. 

The dreamer while dreaming experiences the dream¬ 
world. On waking up, he understands that the dream has merged 
in the waking knowledge. Supposing, with that knowledge he 
is introduced into that dream, how will he react to the dream¬ 
world? 

In a similar fashion, a man who has realised the Highest 
lives in the world. With his equipments he also suffers his 
joys and sorrows. But he has an extra smile on his face seeing which 
the world is tempted to put him on the cross. He understands the 
trick of the mind which gives him hallucinations, so glorious in 
their beauty and ugliness. His equanimity cannot be broken by 
any happenings around. 


^H^IN^lRr4 ^THJI II 

istanistarthasampraptau samadarsitayatmani, 
ubhayatravikaritvam jwanmuktasya laksanam. (435) 

435. When confronted with things pleasing or painful , to be unperturbed 
in both cases , by maintaining an equal attitude - this is the indication 
of a Jlvanmukta. 
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Liberated in life is he who lives in the body yet is not of the 
body. When happenings good, bad or indifferent reach him, 
he maintains an equanimous attitude towards them all since 
he experiences the Atman in all of them. In all such situations 
he sees the substratum only. He is not interested in the matter 
vestures the body, mind and intellect of individuals. He has 
the 'X-ray vision' to look through the BMI and their convulsions 
and to recognise the play of Consciousness in every bosom. 
The Man of Perfection sees his own Self in the Consciousness which 
is playing through all bodies. 

In circumstances pleasant or otherwise, he is an 'avikarl'. 
'Avikari' is one who reacts and brings about modifications in 
his own mind. In our case, when pleasant things come, we are 
pleased; when things are unpleasant, we become cross. Our mind 
is turned and ruffled by the circumstances and happenings around. 
Unruffled, the Man of Perfection watches the passing parade of 
the world. 


brahmanandarasasvadasaktacittataya yateh, 
antarbahiravijnanam jlvanmuktasya laksanam. (436) 

436. Constantly engaged in tasting the bliss of Brahman, a sannydsin 
entertains no distinctions of within and without - this is the indication 
of a Jlvanmukta. 

He is the Liberated one who is engrossed in the enjoyment of that 
Brahmika Consciousness which is the experience of Bliss (Ananda). 
There is Bliss because the mind has been trascended. Mind is a 
cancerous ulcer which bleeds out sorrows. As long as you work 
through the mind you will suffer. 
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Sanskrit is a language known for the subtlety of its 
expression. The term 'Brahmanandarasa', is an example. The Man 
of Perfection is extremely addicted to Brahmanandarasa. The 
Infinite - Brahma. Infinite Bliss - Brahmananda. The essence of 
infinite Bliss - Brahmanandarasa. The Liberated one is addicted 
to the experience of this essence. He strives to get that experience 
always. One who is striving to realise is a 'Yati'. 

At such moments of experience of the essence of infinite 
Bliss which is homogeneous and whole, one knows no inside nor 
outside. He does not know the outer world of objects nor does he 
know the inner world of emotions and thoughts. 


|| || 

dehendriyadau kartavye mamahambhavavarjitah, 
audaslnyena yastisthetsa jlvanmuktalaksanah. (437) 

437. Having no idea of'I' and 'mine' with regard to the body , sense organs 
and so on , nor to duties, living with an attitude of indifference - this is 
the indication of a Jlvanmukta. 

The Jlvanmukta is rid of the ideas of T' and 'mine' in the 
equipments. With regard to the body, mind and intellect he does 
not feel, T am these'. Nor has he the idea that they belong to him. 
Just as the waker does not have the egocentric feeling, 'I am the 
dream body and the dream objects are all mine.' In the dream, of 
course, the dream body is 'me', and the dream wife and children 
are 'mine'. After waking up, the 'I-ness' of the dream body and the 
'my-ness' of the dream objects vanish. Similarly, the individuality 
and its possessiveness vanish when one has awakened to the higher 
plane of Consciousness. 
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He thereafter lives indifferent to tragedies and comedies that 
visit the flesh and its mind and intellect. Such an attitude towards 
his own equipments is the sign of a Jivanmukta. 

„_ , . 

Rina rirwt wtr: 

^ : II II 

vijhata atmano yasya brahmabhavah sruterbalat, 
bhavabandhavinirmuktah sa jlvanmuktalaksanah. (438) 

438. Deep rooted knowledge that the Self is Brahman , affirmed by the 
scriptures , and free from the bondage of transmigration - this is the 
indication of a Jivanmukta . 

He who has understood that the Self in him is the Self everywhere, 
aided by the study of the Upanisads, is the Liberated one. By a 
method of systematic analysis he, who has come to experience 
that the one matrix upon which the entire world is playing about 
is his very own Self is the Realised sage. When the identification 
with the BMI is completely dropped, and when he has risen to 
the higher plane of Consciousness, he suddenly realises that not 
only is he the pure Consciousness, but the whole universe too is 
nothing else but the supreme Self. 

One, who has experienced thus, becomes completely liberated 
from all 'becoming' (transmigration). 1 He is not affected by the 
changes that take place outside him and subjectively within him. 


*RR: «RTR R fRct II W II 

dehendriyesvahambhava idambhavastadanyake , 
yasya no bhavatah kvapi sa jivanmukta isyate. (439) 

1 sakala avidyabhrantinirmuktah bhavabandhavinirmuktah. - totally liberated 
from all changes. 
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439. He who has no ego with regard to body, sense organs and so on, nor the 
concept of'this' with regard to other things, he is considered a Jwanmukta. 

All these verses indicating the Jivanmukta are not for judging 
others. Others can never be judged by you, for you will judge them 
with your mind and intellect and so you will see things which are 
not there. All these verses are for self-observation. 

Ordinarily, the common experience of each of us is that we 
consider ourselves to be the body, the sense organs, the mind and 
the intellect. Our individuality concept and 'I-ness' are conditioned 
by our body, our mind and our intellect. 'My body convulsions are 
my convulsions. I am not separate from them/ This is our attitude. 

Our attitude towards things outside the skin is that they 
are either 'this' or 'that'. Things other than our body, mind and 
intellect are all 'others'. 

He in whom the idea, T - the subject, and 'this' - the object, 
never comes is a Jivanmukta. Instead of the distinctions of 'I' and 
'this' he who sees the play of the one Consciousness everywhere, 
is the Man of Realisation. 






h II W° II 


na pratyagbrahmanorbhedam kadapi brahmasargayoh, 
prajhaya yo vijandti sa jivanmuktalaksanah. (440) 

440. Through knowledge, he who never distinguishes between the jiva 
and Brahman and between the universe and Brahman, is indicated as a 
Jwanmukta . 

He never recognises any distinction between his subjective 
personality and the essential 'substance' behind the objective 
world. Not only that, but within himself too, he sees no distinction 
whatsoever. 


599 



V ivekacudamani 


He sees no distinction between the Lord behind the whole 
cosmos called Tsvara', and the Lord functioning through the body 
called 'jlva'. 'Jlva-Isvara-eka-bhava' i s the identity between the 
individual jlva and the universal Self. 

Patterns are woven into a cloth with coloured thread. 
Flowers, plants, houses, trees, animals - all are woven into patterns. 
It becomes a world of its own. When a child starts pulling the 
thread from one end, slowly it comes out and the entire jagat is 
liquidated into yards and yards of thread.In the thread, the entire 
world has become one. 

Similarly, the whole world is a 'Conscious' world, the 
material of which is this Consciousness. He who has unwound 
all this knows the Reality behind the entire cosmos. 'That 
Reality alone am 'I', he realises. To him there are no more 
distinctions perceivable. 

Never is there any more a difference between pratyagatma 
and Brahman. Nothing is ever there which is not Brahman. We do 
not make proper investigation into It, that is all. Thought is the 
father of all your sorrows, joys and sufferings. All of them have 
sprung from the non-apprehensions. One who apprehends Reality 
ends all misapprehensions. 

Never did any difference exist between Brahman and the 
world which has emerged out of Brahman. He, who knows this, 
is Liberated in life. 


WFm II VV? II 

sadhubhih pujyamane'sminpidyamane'pi durjanaih, 
samabhavo bhavedyasya sa jivanmuktalaksanah. (441) 

441. He who feels the same when his body is worshipped by the virtuous 
or tortured by the wicked is considered a Jlvanmukta. 
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The Man of Realisation does not react either positively or 
negatively to the external world. If the waking man with his 
waking consciousness enters the dream, he surely will not react 
to the dream experiences. He simply will enjoy it whether it be 
pleasurable or painful in the dream. He knows that it is all himself, 
so does the Man of Realisation when he lives in the world. 

Good people worship him with flowers and adore him with 
prostrations. The wicked persecute him. Under both circumstances, 
the Man of Realisation maintains the same attitude (sama-bhava). 
He knows that the world outside is but he himself. 

The glories of the Liberated man are endless, how can we 
enumerate them all? Here Sankara concludes the theme. 

--♦ --* 


\ 

kHkd ^ NWvMIH, 

II W II 

yatra pravista visayah parerita 
nadtpravaha iva varirasau, 
linanti sanmatrataya na vikriyam 
utpadayantyesa yatirvimuktah. (442) 

442. The sannyasin in whom the sense objects channelled by others are 
received like rivers flowing into the ocean producing no change because 
of his absorption in Existence Absolute , is truly liberated. 

A Realised man never courts the objects of pleasure. However, 
when they are thrust upon him by others, they enter and merge 
into him. They do not add even an iota of happiness, nor do they 
cause him the least sorrow. 

Thousands of rivers bring millions and millions of gallons 
of water to the ocean, day in and day out. Yet the ocean does not 
rise even a centimeter. It swallows them all. 
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Similarly, when into the unfathomable depths of the 
Perfected Man's wisdom, objects are thrust by the virtuous and 
the wicked, his mind never emerges into the world to hug them. 1 

When the objects and experiences reach him, what happens 
to them? 

Threats, punishments, persecutions, censures and worships, 
commendations, adorations and praises - they all merge into his 
bosom and disappear. Infinite Consciousness alone remains. They 
cannot create any activity, for, his mind never jumps out. Such 
an individual is totally liberated from the thraldom of matter. 
Whatever comes within his knowledge only strengthens his 
identity with Brahman. 

The following verse re-emphasises the thoughts in the 
previous verse by negative argument - 

__ . 

*S '1 «> 

vijhatabrahmatattvasya yathapurvam na samsrtih, 
asti cenna sa vijhatabrahmabhavo bahirmukhah. (443) 

443. For him who has realised the essence of Brahman, there is no reaching 
out for sense objects as before. If there is, then he has not realised Brahman. 
His senses still have an outgoing tendency. 

For one who has experienced the Reality, there is no samsara. 
Samsara is the phenomenon of going and coming 2 of repeated births 
and deaths. If any avenues for egocentric activity have opened up, 
then the man has not experienced Brahman. Entering samsara is 

1 apuryamanamacalapratistham samudramapah pravisantih yadvat, 
tadvatkama yam pravisanti sarve sa santimapnoti na kamakami 

- Bhagavad-glta-2.70 

2 samsarati iti samsarah 
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possible only when the mind is turned outward. When the mind 
is turned outward. Reality cannot be experienced. 

Mind and intellect turn towards objects, emotions and 
thoughts only when there are vasanas. One who has realised 
Brahman has no vasanas. When the mind and intellect are 
completely turned inward and they discover therein the greatest 
of all happiness, then there is no samsara for the individual. But 
in case the seeker is tempted to run after the ever-changing sense 
fields of experiences, it is a clear indication that he has not realised 
the Self fully. Extrovertedness is the sign of ignorance. 


*HKdlld 

Wm cfTCHT II VVV II 

practnavasanavegadasau samsaratlti cet, 
na sadekatvavijhananmandl bhavati vasana. (444) 

444. If it is asserted that still there is attachment for sense objects because 
of the momentum of past vasanas , the reply is , 'NO'. For the vasanas get 
weakened when there is realisation of oneness with Brahman. 

On Realisation, the vasanas become weak and are not able to 
manifest and produce any activity. They become like roasted seeds. 
Roasted seeds look like seeds, but they will not sprout even under 
extremely favourable conditions. 

The opponent to the thoughts of Vedanta who is against 
the theory of Vedanta, that a Man of Perfection will have no 
more vasanas is now raising his cudgel against Acarya Sankara. 
Sankara answers in this verse. 'If your argument is that a Man 
of Perfection also will fall into the clutches of sense objects due 
to the momentum of his old ways of living, we reply that this is 
impossible. The moment of enlightenment reduces the old vasanas 
to impotency. Even one who had been the greatest sinner before 
will not continue sinning after the extraordinary and unique 
experience of the one Self everywhere.' 
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To reinforce his argument with a striking illustration Sankara 
employs the following verse - 


fM: fosfcf Wm I 
mm fict 4 U| m-< hhiin’ji : n m n 

atyantakamukasyapi vrttih kunthati matari, 
tathaiva brahmani jhate purnanande manisinah. (445) 

445. The propensities of even a downright rake are checked in the presence 
of his mother. So too , there are no more worldly propensities in one who 
has realised the knowledge of Brahman, the Bliss Absolute. 

The vasanas of a Man of Realisation can never express themselves. 
Sankara gives an example to illustrate how this can be so. 

A libertine who is an extremely uncontrollable super¬ 
sensualist cannot indulge in his sensuous actions in the presence 
of his mother. If, when on the point of committing an immoral act, 
his father, mother or teacher were to walk in, then, for the time 
being at least, he will desist from committing the act. 

If you have once tasted the infinite Bliss of Brahman, 
then in the presence of that experience in you, the vasanas, 
even though they are there, will never manifest. 

Supposing a man is frustrated with life, so much so, that 
he decides to hang himself; when all preparations have been 
made and he is about to tighten the noose around his neck, if 
his mother were to call him affectionately, he stops in the very 
attempt which probably is forever thwarted. In the presence of his 
mother, all his determination is checked (kunthi-bhavati). 

A sadhaka trying to lead a noble way of life should mentally 
have the presence of his ideal or his Teacher always before him so 
that his baser tendencies get weaker and he is always inspired to 
live the ideal way of life. 
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IfcRcR^f W^t MwA^fnidJI II 

nididhyasanasllasya bahyapratyaya Iksyate, 
bravlti srutiretasya prarabdham phaladarsanat. (446) 

446. He who is an adept at meditation is yet seen to have external 
perceptions. Sruti says , 'This is prarabdha at work/ This can be inferred 
from actual results seen. 

Earlier in two verses it was said that to a Man of Perfection, the 
vasanas created by his past actions cannot be powerful promptings 
because he has awakened from his egocentric misconceptions. If 
thus, through meditation and Realisation his vasanas have been 
completely exhausted, an intelligent student would naturally ask a 
pertinent question. How is it that such an individual is seen to have 
his experiences in the world? We see that such a MahayogI still has 
transactions with the world around him. He eats. He sleeps. He 
walks. He talks. He enjoys a cool bath in summer and a warm bath 
in winter. Therefore, if he has no vasanas, why should he continue 
to exist and gather experiences in contact with the world outside? 

In answer to this pertinent question, Sankara says, "He who 
constantly practises meditation is certainly observed to have outer 
perceptions and experiences. This is explained by Sruti as being the 
result of his prarabdha. It can only be prarabdha, for, we observe 
the Man of Perfection to have his quota of joys and sorrows when 
he comes in contact with the world." 1 


1 sukhaduhkhanubhavadarsanat sattasyakaranam prarabdhamiti srutih. 
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'MN'dNrMK^IH^d I 

RW1 ?T ft pT^IJI VV's II 

sukhadyanubhavo yavattavatprarabdhamisyate, 
phalodayah kriydpurvo niskriyo na hi kutracit. (447) 

447. As long as there is the experience of happiness and so on, the work 
of prarabdha is seen to persist. Every result is seen to have a preceding 
action; there can be no result independent of action. 

Why is this so? Why have the Upanisads indicated that the 
Man of Perfection gains the experience of nothing that is not the 
expression of his prarabdha? This is explained by the Acarya. 

As long as there is perception of happiness, sorrow, and 
so on, Sruti acknowledges that prarabdha persists. The logical 
reason for this is that without a cause an effect is impossible. 
We see the Master experiencing joys and sorrows. Therefore, there 
must have been causes for them in the past. If all prarabdha ends 
at the moment of Realisation, there cannot be any experience of joy 
or sorrow. Since we see Men of Realisation also experiencing joy 
and sorrow, there must be previous cause for these experiences. 
Every result is preceded by an action and nowhere is a result 
seen accruing independently of action. Naturally, therefore, the 
conclusion is that, when there are experiences of joys and sorrows 
for the wise man, they must have arisen from his own past actions. 
This is the declaration of Sruti. 


W N5lWlc+^cb||d^HIMdH,l 
Emd H^WIcWU+HcldJI II 

aham brahmeti vijhanatkalpakotisatdrjitam, 
sahcitam vilayam yati prabodhatsvapnakarmavat. (448) 

448. 7 am Brahman', with this Realisation, the actions of a hundred 
crore cycles come to nought , like the actions in the dream on waking up. 
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The idea is emphasised that there is total destruction of all vasanas 
that have been hoarded from the past (sancita), in the knowledge 
arising from deep contemplation upon, T am Brahman'. By this 
subjective Realisation that I am the supreme Consciousness all the 
imprints of past actions left on our personality get totally eradicated, 
completely erased. No more can the vasanas accumulated in 
millions of lives ever grow potent and manifest their influences on 
the personality of the individual who has realised Truth. 

Thus, the accumulated vasanas (sancita) get completely 
destroyed, just as the results of the activities done in a dream. 
On waking up, the results of all activities of the dream state 
completely cease to act upon the awakened individual. 
Similarly, for one who has awakened to the higher plane of 
Consciousness in the knowledge T am Brahman' all the vasanas 
that have been gathered by him through the play of the ego in the 
entire past become null and void. 

The Upanisads also cry out the same. 1 In the Upanisad, the 
rsi says that all the vasanas of the Man of Perfection are completely 
fried in the fire of Knowledge. Sankara interprets here that the rsi 
could have meant only vasanas other than prarabdha. In short, the 
Man of Realisation has to live no more the effects of his past actions. 

To illustrate this idea vividly for the comprehension of the 
student, Sankara gives the example of the dream in the following 
verse - 


OTWI TOF7 3TII m II 

yatkrtam svapnavelaydm punyarh va papamulbanam, 
suptotthitasya kim tatsyatsvargaya narakaya va. (449) 

1 bhidyate hrdayagranthischidyante sarvasamsayah, 
kslyante casya karmani tasmindrste paravare. - Mundakopanisad-2.2.8 
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449. Can the meritorious acts or sinful deeds that a man has imagined 
doing in a dream take him to heaven or hell when he has awakened? 

In the previous verse Sankara asserted that on waking to the higher 
plane of Consciousness, all the vasanas that have been created in 
the past are totally wiped out. Meaning, they become impotent and 
can no longer yield any results. All the results of actions done in 
the past, accrued to the personality through the endless lives that 
have already been lived are called sancita karma. In order to drive 
home the point, an example is given which amplifies contentions of 
Vedanta. The illustration given in this verse is very effective indeed. 

Whatever activities have been done during the dream 
state of Consciousness (svapna-velayam), irrespective of 
their merits or demerits, cannot have any reaction after the 
individual has woken up. The good actions of the dream cannot 
give one extra happiness on awakening. Nor can the crimes 
perpetrated in the dream give one consequent sorrows in his state 
of awakening. 

In short, between the two states of Consciousness there 
cannot be any transaction. For the subjects, that experience the two 
states of Consciousness are totally different, meaning, the waker 
as the waker is not available in the dream and the dreamer as the 
dreamer is not there to experience the waking. 

In the same way the egocentric individuality must have 
performed innumerable actions in his pilgrimage from one 
form to another. Yet, now that the ego has ended, in his new found 
experience of the infinite Consciousness as his own true nature, 
none of these fruits of actions (karma-phala) can ever affect him, 
because the doer of those actions is not available any more. 


-hhhjn&kIM ^ w i 
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svamasahgamudasinam parijhaya nabho yatha, 
na slisyati ca yatkihcitkadacidbhavikarmabhih. (450) 

450. Being unattached and indifferent like sky, one who is Realised is 
never concerned in the least about actions yet to be performed. 

Here the Teacher wants to emphasise that the vasanas accumulated 
in the past are destroyed. Not only that, but as a result of 
Realisation, all the vasanas that are to mature in the future and 
yield their results in terms of joys and sorrows (agaml-karma) are 
also totally destroyed. On realising the Self which is unattached 
and indifferent (udaslna) to the activities taking place around, 
the seeker's contact with the past is so completely annihilated 
that even the immature vasanas waiting for expression get totally 
roasted in the fire of Knowledge, newly kindled by the seeker's 
Realisation. 

The Atman, unattached and actionless, has been again 
compared with space. 1 

The Atman is described as being indifferent (udaslna). 
This is to indicate that in Its presence all the activities take place 
but in none of the activities is It involved. In Its presence the 
matter vestures gather dynamism to act, but, the vehicles always 
act according to their vasanas. 

When a Man of Realisation acts, he is not affected at all 
at any time (yatkincit-kadacit), by the vasanas yet to mature in 
the future - the agaml. Sankara calls it bhavi-karma - actions 
that are yet to yield their fruits in future periods of time. In 
short, karma is done by the ego and the ego alone can get its reward 
or punishment. When the doer of the actions, the vain ego, has 
been totally sublimated, who is to receive the results? When the 
ego is no more, the results of the karma done by the ego cannot 
take effect and, therefore, no agaml can function. 

1 ibid, verse - 386 
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However, the karmas that have taken effect already, for 
the experience of which the Man of Realisation has taken this 
embodiment, that is the prarabdha, will continue to function 
and this is the topic that Sankara hereafter takes up for elaboration. 


II VH? II 

na nabho ghatayogena suragandhena lipyate, 
tathatmopadhiyogena taddharmairnaiva lipyate. (451) 

451. The sky, because of its contact with the jar, is not affected by the 
smell of the liquor in it. So too, the Atman is not affected by the properties, 
the conditionings because of Its contact with them. 

All our activities are called 'karma'. Karma is of three types. It 
is classified with reference to the past, present and future. 
The total impressions gained by an individual through his 
activities and thoughts accumulated at the unconscious level 
of the mind are called 'sancitam' - acquired. The large number 
of vasanas within is all sancita-karma. Of them a few become 
fructified (phalonmukha) and surge forth to express. They 
are called 'prarabdha-karma', 1 that which has started yielding 
fruits. There are yet other vasanas which are awaiting maturity. 
They are yet to become effective. Such vasanas are called 'agaml' 
- yet to come. 

The sancita which is acquired in the past and the agaml which 
is yet to come, both are destroyed at the moment of Realisation. 
They can no longer affect the individual because he has transcended 
his little identification and has experienced the Bliss beyond. The 
individuality which is to be accused for the past karmas is no more 
in that equipment. It has dissolved itself in the transcendental 
experience of the Infinitude. 

1 prakarsena arabdham iti prarabdham 


610 




Prarabdha for a Saint 


In order to explain to us how the karmas do not affect the 
Realised one, the Teacher gives this example. 

Space is present everywhere. The contents in space can never 
contaminate it. A toddy pot may contaminate the surrounding 
atmosphere, the air, but not the space. The space in the pot cannot 
be conditioned by the contents of the pot. Similarly, even though 
a Realised man lives in the body, the body cannot condition him. 
At all times he is conscious of his oneness with the Infinitude. He 
being subtler than the subtlest, he cannot be conditioned by the 
vasanas of his past actions. 

But this body being prarabdha - that which is the result of 
past actions which have already started yielding fruits - has to 
continue existing till it exhausts itself by itself. 


jhanodayatpurarabdham karma jhdndnna nasyati, 
adatva svaphalam laksyamuddisyotsrstabanavat. (452) 

452. That work which was performed before the dawn of Knowledge and 
because of which this body is conjured up, is not destroyed , by the Self- 
knowledge without yielding its fruits just like an arrow shot at an object. 

The vasanas which have started yielding fruits before the auspicious 
hour of Realisation, will not cease to yield fruit after Realisation. 
At a particular stage in his pilgrimage of life an individual realises 
the Truth. Sarikaracarya at the age of twelve, Vivekananda at 
twenty-four and Buddha at forty-two are some of the examples. 
But before Realisation, the individual had already been conceived 
in his mother's womb and had started his earthly career. The great 
pilgrimage that has started is, in itself, an expression of the past 
vasanas. The karma that has started manifesting does not end 
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because of jnana. Because of its prarabdha, the body continues 
to exist even after Realisation. The body has to go through all its 
experiences because of its past karmas. 

From the standpoint of the Realised man, it is prarabdha 
of the body and so it has to live through it. In our case, it is our 
prarabdha and hence we suffer through life whether we like it or 
not. The Realised man is not involved in the experiences of the 
body. It is only others around him who get involved with it. 

Irrespective of the involvements of the subject, the prarabdha 
will not end without yielding its dues. The arrow that has left 
the bow must reach its target. After leaving the bow it cannot be 
stopped. You may change your mind only before it leaves. Once 
it has left it shall certainly reach its target. 

The agami-karmas are the total arrows in your quiver. Out 
of them you have taken one, fitted it to the bow and pulled the 
string. Even at that point you can stop it. But having pulled it up 
to the ear and shot it, you cannot bring it back. It has to pant and 
exhaust itself. Nothing can be done about it. 

This body is the arrow which has already started from the 
mother's womb and has been aimed at the tomb. From womb to 
tomb is its journey. In that flight, having started its career, nobody 
can stop it. 

To elucidate clearly the subtle distinction indicated here, 
Sankara gives in the following verse an unforgettable illustration - 


NW^Tbl STM: Wg I 
* fern ^ qTR ftTOJI II 

vyaghrabuddhya vinirmukto bdnah pascattu gomatau, 
na tisthati chinattyeva laksyam vegena nirbharam. (453) 
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453. Thinking it to be a tiger if an arrow is shot at an object , it does not 
then stop because it turns out to be a cow. It still pierces it with full force. 

A hunter thinking that there was a tiger, aimed an arrow at it 
and shot it. As the arrow whizzed towards the target the hunter 
recognised it to be a cow. Now what could he do? By his revised 
knowledge the arrow does not stop in its flight.Certainly, it strikes 
its target with full force. The knowledge that it is a cow does not 
change or modify the direction of the arrow. 

In the past, thinking that you are the body, you let loose many 
arrows of thoughts and desires. In the midst of this suffering you 
realise the Truth. Still you are the son of your father, the father of 
your children and the husband of your wife or perhaps the wife of 
your husband. Once the thoughts have been wished and willed in 
a particular direction, they have to take their course and come to 
manifestation in the given body. The body has to go through the 
convulsions of enjoyments and sufferings. No one can stop this. 

The agaml and the sancita can be eliminated, but not the 
prarabdha, that is, the prarabdha of the body, not of the Realised 
individual, for, he who lives in it has no more identification with 
his body. 

From verse 454 onwards, Sankara discusses prarabdha and 
how it works for the Man of Realisation - 


dlrJdd dft slffa d kHpiHJI VHV II 


prarabdham balavattaram khalu vidam bhogena tasya ksayah 
samyagjhanahutasanena vilayah praksahcitagaminam, 
brahmatmaikyamaveksya tanmayataya ye sarvada samsthitah 
tesam tattritayam nahi kvacidapi brahmaiva te nirgunam. (454) 
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454. Prarabdha is very powerful even for the Realised man and becomes 
nought only through the exhaustion of its fruits; while the sahcita and 
agaml are destroyed in the fire of perfect Knowledge. But none of these 
three affects them who have realised Brahman and always live identified 
with It. They are, truly the transcendental Brahman. 

Prarabdha karma is very strong even for those who have known 
Reality. The agaml and the sahcita can end by the experience of 
the Higher, but prarabdha will end only when it has been lived 
through. Then whether a person is a jnanl or an ajnanl, he has to 
live through it. There is no escape. A jnanl may have a luxurious 
smile on his face, since he knows that he is not the equipments. An 
ajhani, unfortunately, will make a long face for he will not have 
the strength to grin and bear his lot. 

The fire of Knowledge kindled by the experience of 
Reality burns the vasanas that have been stored from the past and 
the vasanas that are yet to manifest in future births. 

That for the jnanls, prarabdha is still powerful has to be 
carefully understood, for the statement has subtle points which 
should not be missed in a hasty reading. 

When Brahman and Atman are understood to be one and 
the same, the individual remains in that experience only. When I 
realise that the Self in me is the Self present everywhere, I remain 
absorbed in it, (tanmayataya). No more do I identify with the BMI 
but I remain 'There' and 'There' alone. Those who have lifted 
themselves from their identification with the BMI and are identified 
with the Reality and remain there, then in those moments, to such 
individuals there is no prarabdha also. 

Naturally, when I am not conscious of the body, mind and 
intellect, whatever the equipments might do in the world outside, 
whatever they may perceive or get as reactions, they do not affect 
me. Because I am my own Self and fully engaged in It. My attention 
is totally turned towards the Infinite. 
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None of the three categories of karmas affect such individuals. 
At such moments of experience they are Brahman alone. That 
Brahman is Absolute and being Absolute, It has no properties. 

Thus the three karmas - sancita, agaml and prarabdha - 
leave us only when the ego is completely dead. Vasanas can affect 
only the ego. The ego is liquidated in the transporting experience 
of the Infinite. 

A Man of Realisation becomes himself that Brahman 
which has no qualities. 


d^lc^WdlcHH fcIMT I 

^TT^RT: II VHH II 

upadhitadatmyavihlnakevala - 
brahmatmanaivatmani tisthato muneh, 
prarabdhasadbhavakatha na yukta 
svapnarthasambandhakatheva jagratah. (455) 

455. The sage who is ever absorbed in his own Self as Brahman, non-dual, 
and free from limitations, the question of the existence of prarabdha is 
meaningless, just as the question of a man having anything to do with 
dream objects is meaningless when he has awakened. 

The man who has awakened to the higher plane of Consciousness 
has no more body, mind and intellect conditionings. The feeling that 
'I am the body, the mind and the intellect' is not in him. Egocentric 
individuality cannot maintain itself when the identification with 
the body, mind and intellect is withdrawn. When the individuality 
becomes unconditioned by the equipments, it becomes 'the alone' - 
kevala. 1 'The alone' expressing through the BMI is the personality, 

1 trividhaparicchedasunya vastu 
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the ego. As an ego when I look into the world outside, I find a 
world of endless objects, emotions and thoughts. The multiplicity 
is perceived only when I look out through the equipments of the 
body, mind and intellect. 

The man who is capable of analysing life in the world and 
also his own experiences is a man of reflection. When such an 
individual lives in his own Self as Brahman, he is not affected 
by his prarabdha. Enjoyment of prarabdha and experience of the 
Infinite are on two different planes of Consciousness. The wealth 
of the king cannot help him when he dreams of himself as a beggar. 
The king of the waking state cannot help the beggar of the dream, 
though they are essentially one and the same person. How can 
the individual who has withdrawn from the BMI be molested by 
the OET? 1 


*Wdlfa<«-di 
fam stfrot ii n 

na hi prabuddhah pratibhasadehe 
dehopayoginyapi ca prapahce, 
karotyahantam mamatamidantam 
kintu svayam tisthati jagarena. (456) 

456. He who has awakened from sleep has no idea of'I' and 'mine' with 
respect to the dream body , nor for the dream objects related to it. He 
lives ever awake as his own Self 

The same idea of the previous verse is being elaborated for vivid 
picturisation in the student's mind. On waking up no one considers 


1 ibid, verse - 124 (Footnote) 
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himself to be the dream body. In the delusory dream body, the 
'I-ness' is not there for the waker. The things that pertain to the 
dream body and the dream objects will not be considered as 'mine' 
by the waker. 

I-ness (ahanta) - The feeling of T-ness' in the body will not be 
there when the individual has awakened to the higher plane of 
Consciousness. On waking up, the feeling of 'I-ness' towards the 
dream body will vanish. 

My-ness (mamata) - The feeling of 'my-ness' towards 
the objects around will not be there on waking to the higher plane 
of Consciousness. The dream house, the dream wife, the dream 
wealth and the experiences that have been lived through in the 
dream will not cause the feeling of 'my-ness' to the waker. 

This-ness (idanta) - The world around that is cognised and 
declared as 'this-this-this' will not have any sense of reality on 
waking to the higher plane of Consciousness. On waking up, the 
dreamworld loses all its reality. 

On waking to the higher plane of Consciousness, I shall 
no longer consider my dream body to be me, the dream belongings 
as mine and the dreamworld as something that really exists. While 
I was dreaming, to the dreamer in me, my dream body, my dream 
belongings and my dreamworld were real. When I wake up, I do 
not have ahamta in my dream body, nor mamata in the dream 
possessions nor idamta in my dreamworld of contacts. In them 
there is no reality anymore. The prarabdha of the dreamworld 
does not affect the waker. 

Similarly, prarabdha cannot affect the man who is rooted in 
the higher experience. 
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tasya mithyarthasamarthaneccha 
na sangrahastajjagato'pi drstah, 
tatranuvrttiryadi cenmrsarthe 
na nidraya mukta itlsyate dhruvam. (457) 

457. He does not wish to prove the unreal objects to be real, nor is it 
observed that he maintains the dreamworld. If he still holds on to the 
unreal objects, he is emphatically declared to be not yet free from sleep. 

In the dream, to the dreamer, the dream experiences are vivid, 
true and real. After waking up, the individual will not have any 
desire to maintain the dreamworld, to acquire the dream objects 
and to protect the dream wealth. Having woken up, you are not 
ashamed to leave the dream. You do not strive to take up the 
dream again. On waking up you realise that the dream is false. In 
case you have any anxiety or excitement for the dream, then, it is 
clear that you have not woken up from it. If you have woken up, 
the dream objects will hold no fascination for you. 

Similarly, on Realisation, the objects of our waking world 
have as much significance as the dream objects have for the waker. 

T ... ^ _ * 


*KlcHdl TdSTcf I 

*4j[dW HUWcmdW 
cRJT T^: HUiHHMdlfl II W II 

tadvatpare brahmani vartamanah 
sadatmana tisthati nanyadiksate, 
smrtiryatha svapnavilokitdrthe 
tatha vidah prasanamocanadau. (458) 
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458. So too , the man who remains identified with the eternal Reality 
does not perceive anything else. Just as one remembers having seen the 
objects in the dream, the Realised man remembers his day-to-day acts 
of eating and so on. 

The relationship of the individual who is living in the higher plane of 
Consciousness with the world of OET is similar to that of the waker 
with his dreamworld. In moments of Realisation, he sees nothing 
except Consciousness. In my waking state, I do not see anything of 
the dreamworld. The dreamworld has rolled away and has dissolved 
into my Self in another plane of Consciousness - the waking. 

In case you possess memory of the dream, you remember it as 
non-existent and as of no consequence. That is, you remember things 
which were never actually there, but which were only imagined by 
you in your dream. Similarly, the Man of Realisation goes through 
the world. His activities such as eating, breathing, sleeping and so 
on, take place even though he is not involved in them. The Man 
of Perfection goes through the activities of maintaining the body 
exactly like going through his dream experiences. 

- -- --* 

t&fol HIM 

II WK II 

karmana nirmito dehah prarabdham tasya kalpyatam , 
nanaderatmano yuktam naivatma karmanirmitah. (459) 

459. The body has been fashioned by prarabdha so one accepts that relates 
to the body. But it is not reasonable to attribute it to the Self for the 
Atman is never the result of any earlier work. 

A man who has realised the Truth is one who has sought and 
discovered successfully his identity with the Self. Having thus 
awakened to the higher plane of Consciousness, he can no 
longer be involved in any way with the world of OET which belongs 
to the lower plane of Consciousness. In the two preceding verses. 
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the Acarya laboured to point out the truth of this statement by 
comparing it with the experiences of a waker with reference to the 
dreamer that he was before. Having quoted that prarabdha cannot 
be for the Man of Realisation the fact still remains that even after 
samadhi, he is found to be a member of society, going through the 
various joys and sorrows of his existence. A Ramakrishna suffers 
from cancer; a Christ suffers on his cross; one Acarya is claimed 
and proclaimed as the greatest and the noblest and, therefore, he 
lives as a pontiff in luxurious circumstances on a golden throne 
under the silken umbrellas, while yet another Master seems to 
live with nothing to clothe him and without assurance of his next 
supper. How is this explained? 

Sankara in this verse gives us the clue. He says, the 
egocentric, desire prompted deliberate activities of the past 
leave behind their impressions, and prompted by these impressions 
(vasanas), the individualised ego seeks a conducive physical 
environment where it can live and fulfil its residual vasanas. Hence 
he dons an appropriate body and manifests himself under the 
required environments. Thus the body stems forth from the actions 
of the past; and since prarabdha is a resultant of past actions, it can 
be conceded that the body is the product of prarabdha. Therefore, 
prarabdha belongs to the body alone. It is the destiny of the body 
- gross, subtle and causal - that it should suffer or enjoy; that it 
should be in conducive environments or otherwise. 

When the Teacher says that prarabdha is not for the Man of 
Realisation, he means, that there is no prarabdha for the Self, as the 
Self is not created by past actions. The Self was, is and shall ever be. 
All actions take place in the Self, with the Self, by the Self and for 
the Self. Since the Man of Realisation is one who has discovered his 
perfect identity with this supreme infinite Self, to him indeed, there 
cannot be any prarabdha. The same idea is expressed so vividly 
in the Bhagavad-gita when Krsna declares the Self to be unborn, 
eternal, permanent, the most ancient. It gets not killed when the 
body is killed. 1 In Kathopanisad also the same idea is expressed. 

1 ajo nityah sasvato'yam purano, 
na hanyate hanyamane sartre. - Bhagavad-gita-2.20 
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The Atman is beginningless (anadi), endless (ananta). Everything 
springs forth into birth and disappears in its death in the medium 
of Consciousness only. Destiny can only pertain to that which has 
birth and death and not to the eternal Substratum upon which the 
illusion of birth and death is taking place from time to time. 


^cT: II II 

ajo nityah sasvata iti brute srutiramoghavak, 
tadatmana tisthato'sya kutah prarabdhakalpana. (460) 

460. The Atman is 'birthless , eternal and undecaying', such is the absolute 
declaration of Sruti. How can prarabdha be attributed to him who lives 
ever identified with That? 

Having given in the previous verse the logical reason why the 
Atman has no prarabdha, here Sankara supports his rational 
argument by quoting the scriptures. 

In Vedanta, conclusion arrived at by mere reasoning are 
not in themselves acceptable since the intellect, itself a product 
of delusion, can get more and more confused by its own illusory 
perceptions. Therefore, in the science of Reality as conceived by 
the great rsis of yore, the rational conclusions, arrived at logically 
by an intellect, when supported by similar conclusions declared by 
the scriptures, become doubly guaranteed and, therefore, totally 
acceptable to the students. In the verse under commentary, the 
Teacher gives the authority of the scriptures (Sruti pramana). 
Here, a verse from the Kathopanisad is quoted - birthless, eternal 
and changless 1 is the nature of the Self, says the Upanisad and the 
words of the scriptures are infallible - amoghavak. 2 



1 Kathopanisad -1.2.18 

2 abadhitartham - the meaning of which can never be proved false. 
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3TR^T RT^TTcT cT^T ^IcHdl It^ld* I 

^IrHHNI r^-l^dlHd* II II 

prarabdham sidhyati tada yada dehatmana sthitih, 
dehatmabhavo naivestah prarabdham tyajyatamatah. (461) 

461. Only as long as one lives identified with one's body , can one accept 
prarabdha work. But no one accepts that a Man of Realisation ever 
identifies himself with his body, hence , in his case , prarabdha work 
should be rejected. 

The scriptural Truth quoted in verse 460 is thus sandwiched 
between logical reasons. Since the body is a product of past actions, 
it should continue enjoying and suffering its fruits and those who 
identify with their bodies naturally continue to suffer. 

A Man of Perfection is one who has ended his misconceptions 
and is, therefore, not identifying with his physical equipment any 
more. And since he has no contact with his physical body, the 
tragedies and comedies of the body will not affect him. Sankara 
concludes here and commands us 'give up the concept of all 
prarabdha working in the case of a Man of Perfection'. 


fdT 5#: I 

$dl *1131* II II 

sarlrasyapi prarabdhakalpana bhrdntireva hi, 
adhyastasya kutah sattvamasattvasya kuto janih, 
ajatasya kuto nasah prarabdhamasatah kutah. (462) 

462. To attribute prarabdha even to the body is decidedly an illusion. 
How can a superimposition have any existence? How can the unreal 
have a birth? And that which is never born , how can it die? So how can 
prarabdha function for something unreal? 
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More precise and authoritative, more eloquent and impressive 
than an international constitutional lawyer is Adi Sankara here 
cascading an irresistible logical thinking. Not only can there be no 
prarabdha for the Self, but for a Man of Perfection, even his body 
can have no prarabdha. To gainsay this would be ridiculous, for he, 
in his absolute state of Realisation, does not perceive or recognise 
the existence of the physical body. "When you start pondering 
deeply", says Sankara, "you cannot accept that there is prarabdha 
even for the physical body 1 of a Man of Perfection." 

This assertion is now explained in detail - 

The superimposed snake is apparently visible only to a 
deluded observer. It is very well-known that it has no reality. The 
play of the three bodies is but an illusion superimposed upon the 
Self; so where is reality for the body? Again that which is unreal can 
never be born; the snake in the rope has no birthday. The body that is 
superimposed upon Brahman cannot be said to have been born 'due 
to prarabdha'. The ghost on the post was never born, so it can never 
die; the unborn is undying. The body that is never born has no death 
or decay; birth and death of the body are both superimpositions on 
the Self. Summing up his arguments Sankara, with biting ridicule 
asks, "How can there be prarabdha for the unreal, which naturally 
is unborn and, consequently, non-existing?" 

In short, the witty Acarya indicates that prarabdha 
cannot be either for the Self or for the body which is the not-Self. 
It can only be in the imagination of the deluded perceiver. 


^ SfSRJ 

d^ ^ n mm ii 


1 vicaryamane sanrasyapi prarabdham kalpanamatram. 
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jhanenajhanakaryasya samulasya layo yadi, 
tisthatyayam katham deha iti sahkavato jadan, 
samadhatum bahyadrstya prarabdham vadati srutih. (463) 

463. If the effects of ignorance are destroyed root and all , by knowledge , 
how does the body continue to live? Sruti, from a relative standpoint 
hypothesises the work of prarabdha for those fools who entertain such 
doubts . 

In this verse, the Acarya tries to explain why even the 
Upanisads discuss this great concept of prarabdha working upon all 
bodies including that of the Man of Perfection. This is done only 
from a relative standpoint to quieten the foolish doubt of an ignorant 
student. The student sees the body of the Master continuously 
functioning in the world and naturally, therefore, he feels that the 
Master continues living because of his prarabdha. Little does he 
understand that from the lofty panoramic vision of the Master, there 
is no body, that he is but the pure Self, the witness of all. 

Thus the Upanisads compromise and condescend to accept 
the concept of prarabdha for the Man of Realisation only to help 
the dull ones 1 who are still living in the realms of plurality. This 
is given out only from a relative aspect (vyavahara-rltya). From 
the absolute point of view, there is no prarabdha for the Perfected 
Man, for he is one with Brahman. 


^cT: ^ckfHMN: II II 

na tu dehadisatyatvabodhanaya vipascitdm, 
yatah sruterabhiprayah paramdrthaikagocarah. (464) 

464. The idea of prarabdha has been expounded by the Upanisads not 
for proving the reality of the body and so on, for the Man of Realisation 

1 prakrtan or mandan 
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but the Upanisads are without exception striving to point out the one 
supreme Reality. 

Sankara concludes his discussion and says that the perceivers 
of plurality (the dvaitins) quote passages from Upanisad 
that sanction the prarabdha theory to prove that even the 
Man of Realisation has body consciousness and, therefore, 
there exists a world of matter other than Brahman. Sankara, 
here, takes away the very plank from under the feet of the dvaitins. 
He says that the Upanisads condescend to recognise the play of 
prarabdha only out of their infinite grace to accommodate fools in 
their early stages of unpreparedness, that they may later accept the 
total vision of the Absolute. The Acarya says that any student of the 
Upanisads can easily understand that, by and large, the anxiety of the 
scriptures is to communicate to him the one Reality, the Brahman. 1 

Now follows a team of seven verses, all of them repeatedly 
declaring the nature of the Atman to be the one, immutable, 
undecaying, infinite, eternal substratum for the universe. Sankara, 
when he talks of the supreme Reality, forgets the audience he is 
addressing and gets irresistibly carried forward by the impulsive 
joy of the Infinitude. He waxes eloquent upon the nature of the 
Self that he himself is living vitally in his own heart. 


asahgo'ham asahgo'ham asahgo'ham punah punah, 
saccidanandarupo'ham ahamevahamavyayah. -Mandukya karika-2.32 
In the final analysis, 

Gaudapada also comes to declare this universal Truth - 
na nirodho na cotpattirna baddho na ca sadhakah, 

na mumuksurna vai mukta ityesa paramarthata - Mandukya-upanisad-2.32 




72. There is No Plurality 
(465-471) 


^ HIHIHrd ter II V$K II 

paripurnamanadyantamaprameyamavikriyam , 
ekamevadvayam brahma neha nanasti kihcana. (465) 

465. On/y Brahman there is , non-dual , onf/z no beginning or end, 
incomparable and changeless; in It there is no duality whatsoever. 

That which is ever full with nothing else in It (paripurna) - 

therefore, the one without a second. 

Without beginning or end (anadi-antam) - Means without birth 
and death. 

Incomparable (aprameya) - There is nothing that can compare with 
It, because It is beyond the realm of the BMI and their OET. Since 
It is unique. It cannot be compared with any of the experiences 
in the lower planes of Consciousness. Briefly speaking. It is 
transcendental. 

Similarly, It is changless inasmuch as. It never undergoes 
any modifications (aparinami). Brahman is one without a 
second (ekam-svagata-bhedarahita-vastu). Brahman is non-dual 
(advayam), meaning, 'sajatlya-vijatiya-svagata bhedarahita-vastu'. 
To remove any lingering doubt that there may be an exception, the 
most powerful word, 'kihcana' (kincidapi), is used by Sankara. It 
has the full force of the English word, 'whatsoever'. 
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W ^ HIHIIfd II V<ft II 

sadghanam cidghanam nityamanandaghanamakriyam, 
ekamevadvayam brahma neha nanasti kihcana. (466) 

466. Tfe? essence of Existence, the essence of Knowledge, the essence of 
eternal Bliss, non-dual, devoid of any activity, there is only Brahman; 
in It there is no duality whatsoever. 

The nature of Brahman is discussed here since it is the theme for 
the next few verses. The nature of the Self cannot be defined, but it 
can be indicated in terms of Its expression in the gross, subtle and 
causal bodies during Its corresponding waking, dream and deep 
sleep conditions. In the gross body it can be said to be That which 
expresses as Existence, in the subtle body That which expresses 
as Intelligence or Knowledge, and in the causal body That which 
expresses as Bliss, (Sat-Cit-Ananda). This is a famous term used 
in the Upanisads to indicate Brahman. 

The Self is a mass of Existence (sat-ghana) - We generally know 
only the existence of things and beings. But really speaking, when 
we say that a tree exists, we refer to the Existence in the tree. The 
Existence in the tree is the Existence in the stone, in the animal, 
in the human. This Existence which is the common factor in all 
things that exist is called Sat. The mass of Existence is Brahman. 

That which is essence of pure Intelligence (cit-ghana) - By which 
an intelligent man expresses himself, his intelligence, is the Self, 
the Consciousness, the Life. Where life exists, there is intelligence; 
where life is extinct, there is no intelligence. This principle of 
intelligence is the same in the scientist and in the artist, in the saint 
and in the sinner, in the criminal and in the animal, nay, even in 
the plant and the unicellular organism. That which expresses as 
intelligence everywhere is indicated here as a mass of Intelligence 
(cit-ghana). 
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That which is of the nature of eternal Bliss (ananda-ghana) 

- Ananda is bliss. When the mind is not agitated there is the 
experience of joy. Lesser the agitations, greater the joy. Naturally, 
therefore, when you have transcended the mind, the state should 
be, in terms of the mind, supreme happiness. On the mind-intellect 
level, there is the concept of time and, therefore, every experience is 
changeable and variable. This supreme Bliss, since it is experienced 
beyond the mind, cannot be conditioned by time. Therefore, it is 
eternal Bliss (nitya-ananda). 

Without activity (akriyam) - In the presence of the Self, activities 
take place but in these activities It is not involved. Depending upon 
the energy or vitality of Consciousness the body, senses, mind and 
intellect engage themselves in their respective activities, just as 
men work depending upon the light of the sun. 1 

The sun illumines the world, the dynamic activities of 
which go on unmolested, but the sun is not involved in them 
in any way. So too, this mass of Existence-Knowledge-Bliss, 
the Self, is not involved in any of the activities of the cosmos. 2 

This Self alone is Real. Indeed there is no duality in It 
whatsoever. 


* - 

m df HMIN-d II Wp II 

pratyagekarasam purnamanantam sarvatomukham, 
ekamevadvayam brahma neha nanasti kihcana. (467) 

467. The subject within all. Non-dual , homogeneous , endless , all- 
pervading ■, there is one Brahman; in It there is no duality whatsoever. 

1 atmacaitanyamasritya dehendriya manodhiyah, 
svakriyarthesu vartante suryalokam yatha janah. - Atmabodha-20 

2 therefore, commentators interpret akriyam as srstyadi kriya sunyam 
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This Brahman is not an object but is the very subjective core, 
the essence in each individual (pratyak). It knows no change 
and so ever remains in the same nature (ekarasa), meaning. 
It is without any change or modification and knows no destruction. 1 

All full (purnam) - There is nothing in It except Itself. So no 
distinction in It is ever possible. 2 It is endless, inasmuch as It 
is unborn and, therefore, undying. That which is birthless and 
deathless is not only changeless, but also Infinite. 

Whose face is everywhere (sarvatomukham) - It is all-pervading 
and, therefore, never can we reach a point in the cosmos where It 
is not. It being the very Consciousness and the Life in each one of 
us. This Brahman, the Self alone is. Indeed, in It there can be no 
duality whatsoever. 





K'Mtoia 4 ! w nwiR-d ter ii n 


aheyamanupadeyamanadheyamanasrayam, 
ekamevadvayam brahma neha nanasti kihcana. (468) 

468. That which is to be neither shunned nor taken up nor accepted, that 
which is non-dual and without support , there is one Brahman. In It there 
is no duality whatsoever. 

The very essence in all can never be rejected. Nor can It be accepted. 
You can only accept or reject a thing which is other than you. It 
is one's own real nature and hence can neither be rejected nor 
accepted. You cannot say, 'I have met me', nor can you say, 'I 
have not met me'. 'I am', that is all. The Self is the ultimate subject, 
one's own nature (atmasvarupatvat). How can I jump on to my 
own shoulders? 

1 ekarasam is equal to nasarahitam. 

2 sajatlya vijatlya svagata bhedarahita vastu purnam. 
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That which has no superimposition (anupadeyam) - In this 
Brahman there is no non-apprehension and consequently, no 
superimpositions. Reality is pure and is untouched by the vehicles 
of matter and their projections. 

With no support (anasrayam ) 1 - What is the abode of Brahman? 
It is Its abode. 

There is only one Brahman with no duality in It. 


Rrpi f^rifcq PHsHHJ 

m ^ Hwiifd ter n n 

nirgunam niskalam suksmam nirvikalpam niranjanam, 
ekamevadvayam brahma neha nanasti kihcana. (469) 

469. Without any qualities or parts , It is subtle without disturbances 
and taintless , there is one Brahman; in It there is no duality whatsoever. 

Without any qualities or properties (nirgunam) - Anything that 
has properties is perishable. All finite things have properties. If 
there be an infinite Reality which is imperishable. It cannot be a 
substance. If It is not a substance. It cannot have properties. 

Without parts (niskalam) - It is one without a second. It is Infinite. 
In the Infinite there cannot be any parts. If there are parts, there 
should be something other than the Infinite which conditions It. 
No more then is it Infinite. 

Subtle (suksmam) - It is subtle because of Its all-pervasiveness. 2 

Without any thoughts and agitations (nirvikalpam) - It is so 

because the mind and intellect have been transcended. 


1 na asrayo yasya 

2 sarvavyapakatvat 


630 




There is No Plurality 


Taintless (niranjanam) - It is because there are no vasanas in It. 
This great Reality is one alone, without any plurality. 


^ Ait __ 

"■ W SS? 

-m ^ HMiifd tor ii n 

anirupyasvarupam yanmanovacamagocaram, 
ekamevadvayam brahma neha nanasti kihcana. (470) 

470. The real nature of which is incomprehensible , which is beyond 
mind and speech and non-dual, there is only Brahman; in It there is no 
duality whatsoever. 

Incomprehensible (anirupya) - Brahman has an incomprehensible 
nature. It is imperceptible. Through the organs of perception and 
comprehension you can have only mediate knowledge. It is not an 
object, so it cannot be perceived by the sense organs. 

There are very many things in the world which we cannot 
perceive through our sense organs, such as love, mathematical 
formulae, the veracity of scientific truths and so on. They are 
comprehended by our mind and intellect. But the Self is that, where 
even mind and speech cannot reach (mano-vacamagocaram). This 
great Truth is that, which the mind cannot feel but because of which 
the mind feels, that which speech cannot explain but because of 
which speech is; understand That to be Brahman. 1 

The supreme Reality is that which cannot be perceived through 
the mediation of the instruments of sense organs nor through the 
mediation of the mind and the intellect. It is not a mediate knowledge. 
It is immediate knowledge. It is subjective Realisation. 

1 yanmanasa na manute yenahurmano matam, 
tadeva brahma tvarh viddhi nedam yadidamupasate. - Kenopanisad-1.5 

yadvacanabhyuditam yena vagabhyudyate, 

tadeva brahma tvam viddhi nedam yadidamupasate. - Kenopanisad-IA 
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Truth is the non-dual Brahman. There is truly, no plurality in it. 


m ^ HMIR-d II V'S? II 

satsamrddham svatahsiddham suddham buddhamanidrsam, 
ekamevadvayam brahma neha ndnasti kihcana. (471) 

471. Self-existing , self-evident , pure Intelligence , unlike anything 
finite. Non-dual , t/zere is only one Brahman. In It there is no plurality 
whatsoever. 

This great Reality is full of Sat - pure Existence. It is not gained 
by the intervention of any equipment. It is self-existing. It 
is self-evident. It is not an object which can be established by any 
proof. Your existence need not be proved. You are. Everything 
else you can prove or disprove, but that 'you are' needs no proof. 

Pure (suddham) - It's pure because there is nothing other than 
It, in It. 

Intelligence (buddham) - It is the very nature of Truth. It is 
Knowledge Absolute. 

Not like 'these' (anldrsam) - 'These' means, the experiences 
that we live at these moments in the finite realms. It is not like 
the objects, emotions and thoughts. This great Truth is 
something unique. It is 'vilaksana' - not like any of the things 
we know. 

This Brahman is verily one without a second. In It there is 
no pluralistic phenomenon. 



632 



73. Experience of Selfhood 
(472-479) 


FRS-cTCFTT Nldif-dHIdi: 

5TFdT: ^<kdl qcPTT I 

R1TFT cfr3 

5TTHT: TO Pl^Hlr^ll^ll II 

nirastardgd vinirastabhogah 
santah sudanta yatayo mahantah, 
vijhaya tattvam parametadante 
praptah pardm nirvrtimatmayogat. (472) 

472. Noble-hearted renunciates who are rid of attachments , who have 
given up all sense enjoyments , w/zo Are caZra and controlled , realise this 
supreme Truth and at the end , f/zey Bliss Supreme as a result of 
their Self-realisation. 

Having explained the nature of Reality, the Teacher gives some 
practical suggestions for students who are trying to experience the 
Supreme. Here, practical methods for sadhana are being advised. 

Those in whom all desires are withdrawn (nirastaragah). 

All desires for sense indulgences set (vinirastabhogah).The 
idea of indulging and seeking a fulfilment in the world outside is 
completely set (asta) in his mind. 

Whose mind has become serene (santah). Whose mind is no 
more rushing into the world of objects since it is established in the 
contemplation of the Lord. 

Those who are not allowing their minds to enter into the 
remembrances of past indulgences (sudantah). 
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Those high souled people (mahantah). 

Those who are putting forth the efforts (yatayah). 

Those who have completely controlled their sense organs 
and mind and have apprehended Reality within themselves, reach 
supreme peace and contentment at the end of their prarabdha- 
karma. There will be such all-enveloping Bliss Absolute into which 
they merge that there are no more vasanas to excite their minds to 
run towards the OET in order to seek fulfilment. 

---* 


wm i 

T^f JTII 
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bhavanapldam paratattvamatmanah 
svarupamanandaghanam vicarya, 
vidhuya moham svamanahprakalpitam 
muktah krtartho bhavatu prabuddhah. (473) 

473. You too , discriminate thus, (be established in) this surpassing Truth, 
the real nature of the Atman which is Bliss Absolute, and shaking off 
the delusion created by your own mind, be liberated and illumined and 
reach the fulfilment of your life. 

In the early part of the text, 1 the Guru had promised the student 
who had surrendered at his feet, by saying, 'Tear not, O intelligent 
boy! there is no danger for you. For crossing the ocean of samsara, 
there is a method. I shall prescribe to you that path by which 
all others have crossed this samsara in the past." By the time 
Sankara came to verse 471, he finished prescribing the path to the 
disciple. Now he says, "Thou too, O learned one! having directly 
experienced this supreme Self which is of the nature of Bliss 

1 ibid, verse - 43 


634 




Experience of Self-hood 


Absolute, go completely beyond the pluralistic world which is a 
projection of thy own mind." 

The BMI, PFT and OET are not the Self. We have the idea that 
we are them. This is a delusion. Having removed this delusion, he 
who has awakened to the higher plane of Consciousness is liberated 
from all weaknesses of mortals, (adhyasa-rupa-bandha-mukta). 
May you too, become fulfilled, fully awakened to the higher plane 
of Consciousness. 


II V'SV II 

samadhina sadhu viniscalatmana 
pasyatmatattvam sphutabodhacaksusa, 
nihsamsayam samyagaveksitascecchrutah 
padartho na punarvikalpyate. (474) 

474. Perceive the nature of the Self with the eye of perfect knowledge 
through samadhi where the mind has been brought to complete quietude. 
If the declarations of f>ruti (heard from the Teacher) are perfectly 
understood without a trace of doubt, it can lead to no more scepticism. 

A steady mind is one which does not oscillate under the fascination 
of objects, emotions and thoughts. The mind which is steadily 
trained to withdraw from the storms of passions of the OET and 
which has come to rest quietly in a single pointed contemplation 
of the non-dual Brahman, sees the Reality. 'Seeing' here does 
not mean seeing with the eyes. When you see a thing with your 
eyes, you have no doubt about its existence. A quietened mind 
apprehends Reality beyond all doubt and hence it is said, it 'sees'. 
The mind sees this great Self with the clear eye of Knowledge. 
'Clear eye of Knowledge' means, 'with steady mind and intellect'. 
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The contemplative mind develops intuitive power by which it 
comes to apprehend the Reality. 

Till there is such an experience, there will be doubts. All 
traces of doubt are dispelled only when one apprehends this 
great Truth. If you have understood the theme of the scriptures 
(Sruti-padartha), that is, the meaning of the mahavakyas, you 
have an intellectual appreciation of the Self. Thereafter, when 
you experience Reality, your knowledge of the scriptures will be 
confirmed. 





5W Wlf 

WMHJI II 

svasyavidyabandhasambandhamoksat 
satyajhananandarupatmalabdhau, 
sastram yuktirdesikoktih pramanam 
cantahsiddha svanubhutih pramanam. (475) 

475. When the Self, the Existence-Knowledge-Bliss, is realised through 
Liberation from one's bondage of ignorance, then the scriptures, logical 
reasoning and the words of the Teacher are proofs; the subjective 
experience of one's own concentrated mind is yet another proof 

Liberation is defined as 'Liberation from the bondage of one's 
contact with the non-apprehension' (avidya-bandha-sambandha- 
moksah). When there are misapprehensions, one is bound to 
identify with them. This is the sorrowful condition of the jrva. 
To be free from these conditions is to be liberated. Avidya can be 
ended only on the apprehension of Reality, the Atman, which is 
of the nature of satyam-jnanam-anantam. 

Truth (satyam) - It is that which remains the same in all the three 
periods of time. 
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Pure Knowledge (jnanam) - It is that in the light of which all other 
kinds of knowledge are possible. 

Infinite (anantam) - It is endless. 

The authorities from which knowledge of the Self is 
gained are - (1) The sastras (Sruti) - the Upanisads which are 
the recorded declarations of Men of Realisation, (2) (yukti) - 
argumentation and logical thinking and (3) words of the learned 
Master (desikoktih) - by reading books and by logic, to some extent, 
one can understand, but the words of the learned Teacher help us 
to grasp the theme thoroughly. 

If what you have read and understood by logical thinking 
and what has been told to you by the Teacher, are all in one line, 
then, you have caught the plane. But even these are not quite 
sufficient. The final take-off is one's experience of Reality. 


^jt II 

bandho moksasca trptisca cinta"rogyaksudhadayah, 
svenaiva vedya yajjnanam paresamanumanikam. (476) 

476. Bondage and Liberation, contentment and anxiety, health, hunger 
and so on, are known only by the person concerned; others have knowledge 
of these by mere inference . 

Our experiences of bondage. Liberation and contentment are 
just like our worries, health, hunger and so on. These are to be 
experienced by each individual himself. You cannot experience my 
hunger. My worries you can never understand. For your ill health 
I will not take medicine. Others can only infer, but they cannot live 
my experiences. Everyone has to live his own. 

This is a supporting verse for the term 'svanubhutih' in the 
previous verse. 
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Just as physical pains and hungers can be known only 
through subjective experience, so too. Reality has to be experienced 
by each one, individually. As long as others tell us about It, we 
can only imagine what It could be like. But knowledge will come 
only through a direct experience. 


II II 

tatasthitd bodhayanti guravah srutayo yatha, 
prajhayaiva taredvidvamsvaranugrhltaya. (477) 

477. Standing apart, the Teachers and the scriptures instruct the disciple ; 
the Man of Realisation crosses over (avidya) by illumination and the 
grace of God. 

The Upanisads and the Teachers, standing apart, can only indicate 
the Truth. They do not stand apart from Truth; they stand apart 
from us, the disciples. When the Teacher advises the disciple, it 
is indirect knowledge for the student (anumana). The Teacher 
declares it. The Upanisads declare it. But it is not the disciple's 
own experience. 

Taking these as an authority or guidance, the intelligent 
disciples go beyond because of their own illumination, and with 
the grace of the Lord. 'Anugraha' means grace. Hence the spiritual 
vasanas must be cultivated. Spiritual practices must be undertaken 
for many years. 

One who controls, regulates and orders everything in the 
cosmos is called Isvara, the Lord. He is the Lord in each one of us. 
Our own vasanas determine, order, regulate and control our lives. 
Hence our vasanas are our Lord. 

Thus, Truth can be experienced only by the student who 
has done sadhana for a sufficiently long time. He who has created 
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spiritual vasanas can bless himself. Such an individual crosses 
samsara by his own illumination, when he studies and thinks 
independently and is helped by his Teacher from time to time. 


ldyMN+^lrHHISS?TTH || || 

svanubhutya svayam jhatva svamatmanamakhanditam, 
samsiddhah sammukham tisthennirvikalpatmana"tmani. (478) 

478. Knowing his own absolute Self through Realisation , becoming 
perfect , a man should stand face to face before the Atman , with mind free 
from all concepts of dualism. 

The Self is apprehended in yourself, by yourself. When the 
unagitated intellect is rendered steady, one can sit face to face with 
one's Self, in one's Self, by one's Self. 

'To sit face to face' is to become one with. When you have 
moved away from sleep and dream, you are face to face with the 
waker. When you have moved away from the BMI, PFT, OET, you 
are face to face with Brahman. 


^kdm^kdW^Rh<MI 

I 




MHIUIHJI W II 


vedantasiddhantaniruktiresa 
brahmaiva jlvah sakalam jagacca, 
akhandarupasthitireva mokso 
brahmadvitlye srutayah pramanam. (479) 


639 



V ivekacudamani 


479. The final opinion of all discussion of Vedanta is, that thejlva as well 
as the entire universe are Brahman alone, that Liberation means to be 
rooted in Brahman, the indivisible entity. (The statement) that Brahman 
is non-dual has its authority in Sruti. 

The Upanisads form the essence of the teachings of the Vedas, 
of which they are the concluding portions. Hence the Upanisads 
are known by the term, 'Vedanta'. Concluding the address, the 
Teacher summarises his instructions to the disciple in this verse. 
The conclusions arrived at in the Upanisads briefly are - (1) jiva, 
the individuality is Brahman alone, (2) jagat, the world of plurality, 
is also Brahman and (3) the state of experience of this one Reality 
where there is no duality, is Liberation. 

When the dreamer merges with the waker, the dreamworld 
also merges into the waking world. That is the Liberation of the 
dreamer. Similarly, the seeker, by his sadhana, merges with the 
Infinitude. The absence of plurality is the experience of Reality. 

The authority for the above conclusions is Sruti, the 
Upanisads themselves. 
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^dT^HicH^TWi i 

ddN^l^kHIrHMydlS^II y<2o || 

iti guruvacanacchrutipramanat 
paramavagamya satattvamatmayuktya, 
prasamitakaranah samahitatma 
kvacidacalakrtiratmanisthato'bhut. (480) 

80. Through the words of the Teacher , the pronouncements of the 
scriptures and by his own reasoning with senses controlled and mind 
fixed at an auspicious moment realising the supreme Truth , he becomes 
motionless inform and perfectly established in the Self 

Earlier, in the first quarter of the text, 1 the disciple asked, "When 
I reject the pancakosas I find that there is nothing. What is there 
to be experienced and with what? It is all a big zero." The Guru 
started his answer from verse 213 and concluded his arguments in 
verse 478, summarising the conclusions of the Upanisads. 

So far, with what has been said by the Teacher compared 
with declarations of Upanisad and one's own independent 
logical thinking, one gained indirect knowledge of the Self. 
Now, having gained this indirect knowledge, if he quietens his sense 
organs and also quietens his mind and intellect in contemplation 
of Narayana, he gains direct experience of the Reality. 


1 ibid, verse - 212 
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Thus, the disciple becomes immovably established in the 
nature of the Self. A rare student thus BECOMES. 


R>fac+lc5 wwm WM HHWHJ 

kincitkalam samadhaya pare brahmani mdnasam, 
utthdya paramanandadidam vacanamabravit. (481) 

481. After concentrating his mind on the supreme Brahman for some 
time, he rose, and out of supreme Bliss, he spoke as follows. 

When one transports oneself into the experience of Infinitude, 
nobody can say how long the experience will last. There is no 
count of time. It all depends upon the individual. Time is relative, 
and its standards cannot be exchanged in the different planes of 
Consciousness. To reach there is your purusartha; but having 
reached no purusartha is involved. 

Having lived in that state of samadhi for an immeasurable 
period of time, the disciple rose from his seat of meditation. He 
could not contain his joy within the web of his body-mind-intellect 
equipment. So he cried out and declared in exquisite ecstasy the 
infinite Bliss of his experience. 


rTT^TT 

Tq> 3T RRgJ II 

buddhirvinasta galitd pravrttih 
brahmatmanorekataya' dhigatya, 
idam na jane'pyanidam na jane 
kim va kiyadva sukhamastyapdram. (482) 
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482. My intellect is completely razed and all activities have dropped off by 
realising the oneness of Atman and Brahman; I understand neither 'this' 
nor ' not-this ', nor do I know what or of what measure is this endless Bliss . 

My intellect is gone (buddhir-vinasta) - The intellect which was 
asking a thousand questions. Why? How? When? Where? What? 
That intellect, even if I search for it now I cannot find it. It has 
completely ended, meaning in it there is no trace of agitation. 

My activity at all levels of personality is completely dissolved 
(galita-pravrttih) - The activity and the intellect are not destroyed 
because of tamas; but they are dissolved at the altar of the 
experience that the Self in me is the Self everywhere - Brahma- 
atmanorekataya-adhigatya. Having awakened to the plane of 
Consciousness, the present intellect is no more and so, the various 
egocentric activities cannot be pursued. 

The function of the intellect is to discriminate. Now a 
stage has come where I cannot understand anything as 'this-this- 
this' nor do I understand anything as 'not-this, not-this, not-this'. 
I do not see anything other than Brahman. I see only one Brahman 
everywhere, at all times. That experience cannot be explained. I 
cannot, in terms of measure, say what It is or how much It is. 

'What' and 'how much' are the methods of explaining a thing, 
they being the questions asked during a qualitative and quantitative 
analysis. The experience of Infinitude cannot be subjected to such 
analysis. To explain a thing the intellect is necessary. The intellect 
cannot explain an experience that transcends it. All that I can say 
is, 'Brahman alone is, all that is'. It is endless Bliss. 

With that experience when I look around all things get 
destroyed, in the sense, all names and forms disappear and only 
pure Consciousness remains. The meditator without getting up 
from his seat jumps up and dances without legs, in the ecstatic joy 
where there is no mind to enjoy and thunders forth where there 
is no mouth to talk. 
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Mtfl'Wi^TSS^IcHHI R#^ll II 

vaca vaktumasakyameva manasa mantum na va sakyate 
svanandamrtapurapuritaparabrahmambudhervaibhavam, 
ambhorasivisirnavarsikasilabhavam bhajanme mano 
yasyamsamsalave vilinamadhuna"nandatmana nirvrtam. (483) 

483. Impossible for speech to express, impossible for the mind to conceive 
is the splendour of the ocean of the supreme Brahman, replete with the 
swell of the nectarine bliss of the Self In an infinitesimal part of It my 
mind merged like a hailstone in the ocean, is now content with the essence 
of that Bliss. 

A change of metre is adopted here to suit the song of ecstasy. 

It is impossible to express in words the experience of 
Infinitude. It is not possible to think of that experience with the 
mind. It is the glory of the ocean of the supreme Self which is 
immortal joy. This glory is the unending infinite Bliss of my own 
real nature: 

Overflowing bliss, eternal and immortal, is the ocean of the 
infinite Self, whose glory can neither be expressed nor thought 
of. When I go there, T cannot exist; when I come back, T cannot 
explain. 

'What happens to you at that time?' 

'ambhorasi-visirnavarsikasilabhavam bhajanme mano.' 

'My mind becomes exactly like the hailstone fallen in the 
ocean.' 1 

1 Here one remembers Sri Ramakrishna's parable of the salt doll entering the 
ocean to measure its depth and becoming the ocean itself being essentially 
of the nature of the ocean. 
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A hailstone is essentially water. When it falls into the vast 
expanse of water, the ocean, it may sink in and reach a few yards 
below the surface, then, there is no more going or coming. It 
becomes the ocean. Similarly, the mind in meditation can take 
you thus far and no further. All that I can say is that It is Ananda. 
In It there is a complete sense of fulfilment. It is the joy in which 
there is no trace of the fear of ever losing It. When the mind 
meditates on Brahman, since it is of the nature of Brahman, it itself 
becomes Brahman. 


^ 3T ^ fsf 

SE ?T#rT ft II 

kva gatam kena va nltam kutra llnamidam jagat, 
adhunaiva maya drstam nasti kim mahadadbhutam. (484) 

484. Where has it gone , who has removed it , where has the universe 
merged? Just now it was seen by me, has it now ceased to be? Wonder 
of wonders! 

The experience of Infinitude is being dramatised on the stage of the 
finite. The disciple asks, "Where has the pluralistic world gone? 
By whom was it removed? I saw a world before, which I do not 
see now. Into what has it dissolved? Is it that all these years I was 
suffering in a non-existing world?" 

'A wonder of wonders it is! The world I saw was a wonder. 
Greater still is the wonder that it has all disappeared now. The 
wonder of wonders is what I am experiencing now.' 


ft 

WPR II II 
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kim heyam kimupadeyam kimanyatkim vilaksanam, 
akhandanandaplyusapurne brahmamaharnave. (485) 

485. What is to be accepted and what rejected, what is different and 
what dissimilar, in the mighty ocean of Brahman filled with the nectar 
of absolute Bliss? 

The ocean of Brahman is the limitless nectar of Bliss. In that 
boundless, overflowing, unbroken Bliss, what is to be shunned or 
accepted? There is nothing other than It. It alone is. 

You cannot say, 'that' because in It there is not 'this'. 'This' 
you cannot say because there is no 'that'. There is no 'this-ness' 
or 'that-ness'. It is 'IS-NESS'. Even this is a compromise. It is 
endless Bliss. 


* q#I * 3FTTFT * 

ii ii 

na kihcidatra pasyami na srnomi na vedmyaham, 
svatmanaiva sadanandarupenasmi vilaksanah. (486) 

486. In this I neither see nor hear nor know anything. I exist as the 
Atman, Bliss Eternal; distinct from everything else. 

In the culmination of meditation, where the meditator has merged 
into the meditation, there are no objects other than 'me', nor are 
there any equipments of experience. There is neither mind nor 
intellect. I simply exist as myself (svatmanaiva). It is the total 
annihilation of the individuality at the altar of the Absolute. In my 
own Self, I revel as my Self, with my Self, which is of the nature of 
unbroken Bliss at all times. Unique It is, something totally different 
from all that is known. 
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^ ^SMK^I^yiVi II V<^ II 

namo namaste gurave mahatmane 
vimuktasahgaya saduttamaya, 
nityadvayanandarasasvarupine 
bhumne sada'paradayambudhamne. (487) 

487. Salutations to thee , O noble Guru! who art free from attachments , 
best among the noble ones , the embodiment of the essence of eternal non- 
-dual Bliss , who art endless , t/ze limitless ocean of mercy. 

The student remembers his Teacher who has showed him the path, 
and is grateful to him. 

'O large-hearted one!' (Mahatmane)', he exclaims. Large- 
hearted because, in spite of our weaknesses and animal tendencies, 
he, with his infinite kindness, lifts us from our present limitations 
to the vision of this great goal. 

The salutations are not offered to the form, the physical frame 
of the Teacher. For, he who is best among Realised ones, who has 
segregated himself from his physical, emotional and intellectual 
layers, from egocentric attitudes and from the sense of fulfilment 
arising out of objects, emotions and thoughts, is the GURU. 

The Teacher is of the nature of Brahman Itself. He is 
addressed here as 'best among the Realised ones', because there 
are a number of Realised ones in the world, but it is this Master 
who has helped the student and guided him to the realisation of 
the Self. The description of the Teacher given in this verse is that 
of Brahman Itself - 'nitya, advaya and ananda-svarupa'. 1 

The Teacher is that shoreless ocean of kindness, which is 
external, non-dual, and the all-pervading Bliss form. 

1 for elaboration refer verses - 220, 221 and 222 
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To that Teacher, my namaskaras. 


I 

II 

yatkataksasasisandracandrikapatadhutabhavatapajasramah, 
praptavanahamakhandavaibhavanandamatmapadamaksayam ksanat. (488) 

488. Whose glance, like a cascade of moon beams, has removed my fatigue 
caused by the miseries of the world, and taken me to the indestructible 
Bliss of infinite splendour, the Atman, in but a moment. 

As the moon cools the earth which has been baked by the sun 
during the day, the sorrows arising in one's bosom because 
of worldly tensions are lifted by the compassionate glance of 
the Teacher. The personality which has been feeling the 
tensions of samsarika sorrows is cooled and comforted and 
the disciple rises to the state of Selfhood, the glory of which 
is unbroken Bliss, blessed by the grace of the Guru. The 
samsarika exhaustions gathered during one's lifetime are 
all lifted from the personality in a twinkle of the eye by the 
Guru's grace. 

The example of the moonlight cooling the earth is taken 
because the moon does not actually come in contact with the 
earth to remove its heat. In the presence of the moon, the earth 
by itself gives up the heat gathered during the day. Similarly, the 
student, in the presence of the Teacher, guided by his knowledge, 
himself reaches the cool comfort of the blissful state of the Self and 
leaves all the tensions and stresses of life created by the ego and 
the endless avarices of the flesh. All this happens in the flash of a 
moment, by just one look. 

To that great Guru my namaskaras. 
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$d$c4isi RJJrfiTSf 

^offs^ c*&iUil<JJI W II 

dhanyo'ham krtakrtyo'ham vimukto'ham bhavagrahat, 
nityanandasvarupo'ham purno'ham tvadanugrahat. (489) 

489. Blessed am I, I have reached the fulfilment of my life and am free 
from the 'shark' of transmigration. I am the embodiment of eternal Bliss , 
I am the Infinite , all by your grace. 

Blessed am I. I have attained the fulfilment of my life. I am 
completely liberated from the clutches of the shark of samsara. 

Samsara is compared to a shark because the shark will not 
eat you up limb by limb. It will swallow you whole, suit and boot. 
The digestion takes place without your knowledge, even when 
you are living inside. In the chambers of the belly you can walk 
about. You can go to office, you can eat, sleep and breed and the 
digestive secretions will slowly work upon you and reduce you 
to a deplorable state. Are we not living this living death in the 
belly of samsara? 

Having realised the Selfhood, I am liberated from this death 
and hence am indeed blessed. As the Self, I am of the nature 
of eternal Bliss. I am full, there is no sense of deficiency and 
consequently, there is no desire to supply it. 

All this is gained by thy grace, O Teacher! To thee, my namaskara. 

*--HtHI—-* 

W*lkdlS^“dlSfSf N<«-cH: II II 

asango'hamanahgo'hamalihgo'hamabhahgurah, 
prasanto'hamananto'hamamalo'ham cirantanah. (490) 

490. Unattached am I , disembodied am I r free from the subtle body am I 
and undecaying; serene am I, infinite am I, unsullied am I, and endless too. 
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The Teacher has been advising and guiding the student up to 
verse 478. From verse 482 onwards, it is the student who is 
talking. Having realised this Selfhood, the student talks about his 
experience of Infinitude. From 482 to 489 he was talking as the PFT. 

Now the entire vision has changed. Having reached 
the Paramatman, the individual who has become the Self, 
cries out in the ecstasy of his identification with Brahman. 

These verses help the sadhakas in their contemplation. 

Unattached am I (asango'ham) - It is only the BMI that get 
attached to the world of OET and in their self-identification 
they conjure up the miserable PFT attitude themselves. Attachment 
is the function of the M & I and the state of Selfhood being beyond 
the M & I, there cannot be any sense of attachment. In the one 
infinite mass of Consciousness, who can get attached to what? 

Disembodied am I (anango'ham) - In the homogeneous mass of 
Consciousness which is the nature of the Self there can never be 
any separate part, with different structures and functions. As the 
Self is a realm transcending the physical, mental and intellectual 
bodies, there are no 'limbs' in the Self. 

Free from the subtle body am I (alingo'ham) - The instruments of 
feeling and thinking together constitute the subtle body which is 
otherwise called in Vedanta as Tinga sarlra'. The term 'aliriga' means 
one devoid of the mind and intellect and, therefore, of their agitations. 

Undecaying am I (abhangurah) - The term also can mean 
'without sprout'. 1 In the context here it means that there will be 
no vasanas sprouting into thoughts and actions. The meaning and 
the ideas conveyed by the rest of the terms are given elsewhere. 2 
Contemplate upon them. 



1 arikura - sprout 
anarikura - without sprout 

2 ibid, verse - 220,221 and 222 
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II II 

akartahamabhoktdhamavikdro'hamakriyah, 
suddhabodhasvarupo'ham kevalo'ham sadasivah. (491) 

491 .1 am not the doer; I am not the experiencer, I am without modification 
and without activity; I am the embodiment of pure Knowledge, I am 
Absolute, and eternal Auspiciousness am 1. 

The Atman functioning through the mind is the doer and expressing 
through the intellect is the enjoyer. Since the mind and the intellect 
have been transcended, what remains is the Self. Enjoyment of 
one's own Self (svarupa-ananda) then becomes possible and the 
enjoyment of other objects (visaya-ananda or dvaita-ananda or 
bhoga-ananda) is not possible. 

Activities take place in me. But I have no activity. I am pure 
Knowledge - the objectless Awareness. I am That in whose presence 
all knowledge is possible. I am 'knowledge of a thing minus the 
thing'. Absolute and ever auspicious, immaculate and without 
imperfections am I. 


IcHI II II 

drastuh sroturvaktuh karturbhokturvibhinna evaham, 
nityanirantaraniskriyanihslmasangapurnabodhatma . (492) 

492. Indeed, I am other than the seer , hearer, speaker, doer and experiencer. 
I am eternal and unbroken, beyond activity, boundless, unattached and 
infinite, the essence of Knowledge. 

Trying to express in words that which is beyond the reach of 
words, he feels, as it were, choked. Hence the choking metre. 
The incapacity to express the Inexpressible is indicated in this 
stammering verse. 
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Seer, hearer, speaker, doer and enjoyer, all put together 
form the individuality. When the individuality is transcended, 
one reaches the state of Selfhood. 

There is the negation of the PFT in the first half and 
the assertion of Om in the latter half of the verse. Upon this, 
CONTEMPLATE. 


’ipf 11 

nahamidam nahamado'pyubhayoravabhasakam param suddham, 
bahyabhyantarasunyam purnam brahmadvitiyamevaham. (493) 

493 .1 am neither this nor that but the supreme Illuminator of both; I am 
pure. I have neither an exterior nor an interior. I am Infinite; verily, I 
am the non-dual Brahman. 

The student, while experiencing the pure Consciousness, feels, 
T am neither this which I considered myself to be through 
avidya, nor am I that, which the Teacher made me understand 
through vidya. I am the Illuminator of both these - avidya 
and vidya - which are but aspects of my intellect. I am the 
supreme Self.' 

'This' means the body. With reference to the body we 
generally say, inside and outside. Inside the body are matters 
subjective and outside the body are matters objective. If the 
body itself is not, then what is inside or what is outside? Inside 
and outside of what? In deep sleep when the body is not available 
there is no inside and outside. In that condition, is the darkness 
inside or outside the body? It is purnam, all full. 

I am the non-dual Brahman, other than which there is nothing 

at all. 

•--H**—-* 
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Wr^wA+<^ Wi II 

nirupamamanaditattvam tvamahamidamada iti kalpanaduram, 
nityanandaikarasam satyam brahmadvitiyamevaham. (494) 

494 .1 am unparalleled , f/zc originless Reality , beyond such imaginations 
as you and I, f/zzs zmd f/zzzf. T/ze essence of Bliss Eternal , f/ze Truth, non¬ 
dual Brahman am I. 

Reality is unequalled and is without beginning. Time itself is a 
concept projected on Brahman. Egocentric attachment with my 
body (gross, subtle and causal), is T; egocentric projection on your 
body is 'you'. Thus, 'you' and T can only be at the egocentric BMI 
level. With reference to my body, that which is nearer to it is 'this' 
and that which is further away is 'that'. 'This' and 'that' are just 
another set of superimpositions at the gross level. These concepts 
imply conditioning in space. The Self is beyond time, space and 
causation, eternal and non-dual. 

That Brahman am I. 


JiikcHISi | 

ftftercrsf to ^ fro: 11 w n 

ndrayano'ham narakdntako'ham 
purdntako'ham puruso'hamlsah, 
akhandabodho'hamasesasaksl 
nirlsvaro'ham niraham ca nirmamah. (495) 

495. I am Nardyana , I am the slayer of Naraka. I am the destroyer of 
Tripura; I am the supreme Being , the Lord. I am unbroken Knowledge , 
I am the witness of everything; I have no other Lord and I am devoid of 
T' and 'mine'. 
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Who makes these statements? It is not the one who is the son/ 
daughter of one's parents. It is the one who is established (arudha), 
in the Self who cries out. 

Nara is Brahman; ayana is the 'glory'. 'Narayana' is one 
whose glory is the whole universe. Naraka is hell. Narakantaka is 
one who has ended his hell; one in whom there is no trace of sorrow. 
Living at the body level is to be in naraka. The criminal, the devil 
who creates hell for one is the PFT. One's own, not somebody else's 
Narakasura, the ugly devil with horns and tail, is the inflated ego. 
When he is destroyed, the Atman is attained. 

In mythology. Lord Siva is Purantaka, the destroyer of the 
demon Tripurasura. The deeper implication of the term is this. Purl 
means a town in which people live. Individuals live in the three 
states of waking, dream and deep sleep. When these three worlds 
are transcended, one enters the state of Selfhood, also called the 
turlya state. It is the fourth plane of Consciousness and hence he 
is the destroyer of the three ports. At every moment in our lives, 
we live in one port destroying the other two. We are not able to 
destroy all the three at the same time. Lord Siva, the embodiment 
of auspiciousness Absolute is the one who has accomplished this 
feat. He is the supreme meditator. He am I. Siva am I (Sivoham), I 
am Purusa, the Atman, 'who, dwells in this equipment.' 1 

I am Isa, the Lord, the controller; the ruler, the regulator. But 
for me, the body would not have worked. But for me, none of the 
experiences of waking, dream and deep sleep would have been 
possible. Because of me everything is possible. Without me nothing 
can be. Naturally, therefore, Isa am I, the Lord of all experiences. 

I am objectless Knowledge, the witness of everything; 
without exception. When I myself have become Isvara, how can 
there be any other Isvara for me? I am the Self, without T-ness' 
and 'my-ness'. 


purisayanat purusah 
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5lHlcHHIS-rl4R.<ISR: *T^I 
TO ^ TO m 

5TIII V<$ II 

sarvesu bhutesvahameva samsthito 
jhanatmand'ntarbahirasrayah san, 
bhokta ca bhogyam svayameva sarvam 
yadyatprthagdrstamidantaya pura. (496) 

496 .1 alone reside as Knowledge in all beings and am their external and 
internal support. I myself am the experiencer and the experienced; I am 
all that was experienced by me separately as 'this' and 'not-this' before. 

'I alone revel in all creatures as their knowledge.' When a scientist 
discovers what is in outer space and a bird understands what is 
edible; in both cases, the understanding principle is I alone. The 
discriminative intellect in the scientist and that in the bird could 
not have functioned without me. I am the light in which all subjects 
know their objects. The subject and the object, the enjoyer and the 
enjoyed are all nothing but me. 

On waking, one realises that the mind itself had become 
the dreamer and the dreamworld. So too, all that was declared as 
'this-this-this' before awakening to one's Selfhood is now realised 
as one's own Self. 









r\ 



W II 


mayyakhandasukhambhodhau bahudha visvavicayah, 
utpadyante villyante mayamarutavibhramat. (497) 

497. In me the ocean of unbroken Bliss , endless waves of the universe are 
created and destroyed by the play of the storm of may a. 
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The infinite varieties of the names and forms in the world around 
are but ripples and waves in me, the ocean of infinite Bliss. The 
world of plurality rises from Truth, exists in Truth and dies away 
in Truth. 

The waves rise in the ocean because of the breeze, the winds 
and the storms. Maya, the non-apprehension of Reality, is the 
cause because of which the waves of misapprehension rise, exist 
and subside in me, who am the ocean of Bliss. 1 


<3i%: I 

^1^ W 'hcrH'MrH-lN- 
Hc=)Mi II W II 

sthuladibhava mayi kalpita bhramat 
aropitanusphuranena lokaih, 
kale yatha kalpakavatsaraya - 
nartvadayo niskalanirvikalpe. (498) 

498. Concepts of gross and so on, are wrongly imagined in me by 
people because of the manifestation of superimpositions; just as in the 
indivisible and absolute time, cycles, years, half-years, seasons and so 
on, are imagined. 

Concepts of gross, subtle and causal bodies are created by the non¬ 
apprehension of Reality. These attitudes are all superimpositions 
upon me, the Self. 

Time is indivisible and absolute. It is not possible to divide 
it into parts. Yet, for the comprehension of the human mind, units 
of time have been conceived. Cycles, years, half-years, seasons, 
months, fortnights, weeks, days, hours, minutes and seconds 

1 The misapprehension of the snake rises in the rope, exists in the rope and 
dies in the rope. 
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are all imaginary projections in the absolute Time. A minute is 
also time, a month is also time, and years are also time. All these 
distinctions are in time. 

Similarly, in the undivided hush and quiescence of the mind 
- in that absolute Reality - there is neither anything subtle nor 
anything gross. All these are but superimpositions. 

In these verses, Sankara pointedly tells us that for the Man of 
Realisation, there is no sancita, agaml or prarabdha. When I have 
no gross or subtle bodies how can I have prarabdha? Prarabdha 
is for him who sees the body. 

*-* ~-- 

-cx . . r. ^. 

• I 

II VKft II 

aropitam nasrayadusakam bhavet 
kadapi mudhairatidosadusitaih, 
nardnkarotyusarabhumibhagam 
mancikavarimahapravahah. (499) 

499. That which is superimposed by supremely ignorant fools, can never 
sully the substratum; the great onrush of waters perceived in a mirage 
can never wet the desert tract. 

By the fancy of my mind if I project something upon an object, it 
in fact, can never have the qualities of my projection. Because of 
my delusory projection of a bleeding, ugly ghost upon a post, the 
post can never have the qualities of the ghost. The ghost can never 
contaminate the post. 'Aropitam nasraya-dusakam bhavet' is an 
axiom in Vedanta. The superimpositions can never contaminate 
the substratum. Even if the ghost seen by me vomits blood, the 
post will not be sullied by a single drop of blood. 



657 



Vivekacudamani 


The causal, subtle and gross bodies are but superimpositions 
upon me. How then can their karmas ever affect me? I am 
immaculate. The desert land cannot get wet even by floods of 
water seen in the mirage. 

Because of non-apprehension, I misapprehended myself to 
be the body. Thereafterwards, whatever I did was followed by its 
results. The results were accrued according to the quality of my 
work, (karma-anusara phala). Thus prarabdha, agaml and sancita 
were conceived. Now that I have realised the substratum, the 
delusory projections have ended and hence the karmaphala will 
not affect me at all. 


akasavallepavidurago'ham 
adityavadbhasyavilaksano'ham, 
aharyavannityaviniscalo'ham 
ambhodhivatparavivarjito'ham. (500) 

500. Like space I am beyond contamination, like the sun I am distinct 
from things illumined , like the mountain I am always motionless , like 
the ocean I am limitless. 

Like space I can never be contaminated. I am not involved, 
even an iota, in the activities and experiences of the body. Like the 
sun I am other than all that is illumined. The sun is not the world, 
though everything in the world is illumined by it. My body and 
its activities, my mind and its emotions and my intellect and its 
thoughts are all things illumined by me, the Consciousness. I am 
something different from them all. 
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Like the mountain, immovable am I and limitless like 
the ocean. All these terms extol the infinite Reality, which is 
beyond them all. These 'pointers to Truth' are to be used in one's 
contemplation and deep meditations. 


m- far ^ ^tt n n 

na me dehena sambandho megheneva vihayasah, 
atah kuto me taddharma jagratsvapnasusuptayah. (501) 

501. I have no relationship with the body just as the clouds (have no 
connection) with the sky , so how can the waking , dream and deep sleep 
states - attributes of the body - ever affect me? 

I am not in the body, nor, am I the body. The body is in me. I am 
other than the body, the relationship between it and me is similar 
to that between the sky and the clouds. The sky has nothing to do 
with the clouds. In its vast accommodation, it allows the clouds to 
remain. The properties of the clouds are not in the sky. When the 
clouds move, we do not say, 'The sky is moving'. 

Similarly, the nature and dharmas of the body can never 
affect me. I am Consciousness. I am not the gross, subtle and causal 
bodies whose dharmas are the waking, dream and deep sleep states. 
Since they are not me, how can their dharmas be mine? In short, 
in the idiom of Vedanta the last line indicates that in me there is 
neither non-apprehension of Reality (sleep) nor misapprehensions 
(dream and waking). 


^ *TR3JcT: II VR II 
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upadhirayati sa eva gacchati 
sa eva karmani karoti bhunkte, 
sa eva jlryan mriyate sadaham 
kuladrivanniscala eva samsthitah. (502) 

502. It is the conditioning which comes and that alone which goes. It 
performs actions and experiences (their results); it alone decays and 
dies. I remain immovable like the Kula mountain. 

The coming into the body and going out of it is done by the mind 
and the intellect. It is the function of the subtle body. This coming 
and going happens in me, the pure Consciousness. The upadhi, the 
BMI alone performs all actions, good, bad or indifferent. It is the 
BMI which enjoy the fruits of actions. All these things happen in 
me. But I am like the Meru mountain 1 without movement or change. 


^ ^ SFfTrH ^ ^ FFfTrT: 

pKrdii 

sqfoT ^pf: *T ^ 3 ^ II II 

na me pravrttirna ca me nivrttih 
sadaikarupasya niramsakasya , 
ekatmako yo nibido nirantaro 
vyomeva purnah sa katham nu cestate. (503) 

503. There is neither 'engaging in work' nor 'abstaining from it' for 
me who am always the same and without parts. How can that which is 
one , unbroken and infinite like the sky , ever strive? 

Engaging in work and cessation from it are both egocentric 
ideas. They are the engagements of the equipments. Since 

1 It is a mythological concept repeatedly endorsed in the Vedas that the Meru 
mountain is the centre of the universe around which all the solar systems 
revolve rhythmically. Thus Meru is the motionless centre around which all 
movements take place. 
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I am not, in any way, connected with the equipments, I am 
not doing anything good, nor am I doing anything bad, being 
totally uninvolved in everything. 

Existence alone is my nature. All things borrow my 
existence and dance around in me. I am 'Existence' in everything. 
Their differences are due to names and forms. Names and 
forms constitute the world. The world has existence; the world 
is not Existence. Just as you have health; you are not health. Health 
is a condition of the body. The world minus names and forms is 
Existence. This Existence alone am I. Existence has no parts in it. 
It is homogenous and uniform. It is ekarasa. That alone am I. 

I am one homogenous mass of Consciousness without 
any differences. Like space, I am infinite. For such an entity, how 
can there be any activity? 

Activity and retirement are possible only when there are 
parts to do the work and there is a field for activity. In space 
what can Mr. Space do? It cannot move even an inch, since it is 
all-pervading. If at all you see any work being done by me, you 
are not looking at me, but the movements of my equipments for, 
in my Infinitude I am like the sky, all-pervading. 


rs *\ c\ r\C *\ r\C *\ 


far 
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punyani papani nirindriyasya 
niscetaso nirvikrternirakrteh, 
kuto mamakhandasukhanubhuteh 
brute hyananvagatamityapi srutih. (504) 
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504. How can there he merits and demerits for me who have no sense 
organs, no mind, who am without modification and form, who am the 
realisation of absolute Bliss? In the passage, 'not touched' and so on, 
f>ruti also mentions this. 

How can I have punya and papa? Neither have I commission nor 
any omission. I am pure Consciousness. 

How can one who has no sense organs and no mind, 
who is without modification and form, have merits and 
demerits? A blind man lying totally paralysed cannot be 
accused of having kicked me on my nose. 

The first line of the verse is in the language of negation 
and explains what I am not and what I have not. My nature is 
positively the essence of unbroken Bliss. How can I be accused 
of having merits and demerits? In support of his statement, 
Sankara quotes from Sruti. 'Untouched by merit, untouched by 
sin, he is then in deep sleep, gone beyond all mental agitations.' 1 
This is the description of the individual who is in the deep 
sleep state. In Brhadaranyaka-upanisad, Yajnavalkya, the Teacher, 
says so while explaining the sleeper. 

In sleep, the individual is in deep ignorance (mula-ajnana). 
On waking up, his desires will sprout again; so will his thoughts 
and actions, faithfully, as the same species of his vasanas. When 
you are in the causal body there is no sorrow. It is only in the 
realm of effect that there is sorrow. How can there be sorrow for 
the individual who has gone beyond his vasanas to Om? When you 
are in avidya you are a potential punyavana or papi. But once you 
have gone beyond avidya into vidya, how can there be any merit 
or demerit? When the non-apprehension of Reality has ended in 
Its apprehension, how can there be any misapprehension? 


1 ananvagatam punyena - Brhadaranyaka-upanisad - 4.3.22 
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WJT 3T ^ftct 3T I 

* ^ n 

chdyaya sprstamusnam va sltam va susthu duhsthu va, 
na sprsatyeva yatkihcitpurusam tadvilaksanam. (505) 

505. If the shadow of a man is touched by heat or cold, good or evil, it 
does not in the least affect the man who is other than his shadow. 

Heat or cold touching my shadow will not give me any 
sensation. When the shadow was being dragged along the road 
it fell into the gutter, then it came on to the road and was run 
over by a car. The fate of my shadow is not my fate. Let the shadow 
be run over, crushed, bruised and distorted. How shall it ever affect 
me? Not an iota of its tragedies and destinies will even touch me, 
for I am totally different from my shadow. 

Thus the Man of Realisation is untouched in his awakened 
Consciousness by the experiences of the world that he apparently 
gathers during his waking, dream and deep sleep states. 


* *n%of 

y^Mclclji II 

na saksinam saksyadharmah samsprsanti vilaksanam, 
avikaramudasinam grhadharmah pradlpavat. (506) 

506. The witness is not affected by the properties of things observed, for, 
it is distinct from them; it is without modification and indifferent just 
as the properties of a room (do not affect) the lamp (that illumines it). 

The properties of objects observed cannot affect the observer. If I 
observe a waterfall, I need not have a backache. The observer is 
other than the observed. 
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The nature of the witness (saksl), is changeless and indifferent 
(avikaram-udaslnam), 1 He is not involved in the activities. The 
nature and properties of the house do not affect the lamp which 
illumines them. In this house of flesh I am the Consciousness which 
illumines all its objects, emotions and thoughts without being 
involved in any of their activities. 

The light in the house illumines all that is happening 
in the house. Bereavement or marriage, the fight between husband 
and wife, birth and death, the light illumines them faithfully. It is 
not affected by any of them. Similarly, the nature of the body, the 
sense organs, the mind and so on, can never affect the Atman who 
is the one illuminator. 


II II 

raveryatha karmani saksibhavo 
vahneryatha dahaniyamakatvam, 
rajjoryatha"ropitavastusangah 
tathaiva kutasthacidatmano me. (507) 

507. Just as the sun is the witness of all men's actions , just as fire 
burns everything without distinction , just as the rope is connected with 
a super imposition, so too am I , the unchangeable Self the essence of 
Intelligence. 

You say, 'How bright and cheerful the sun looks today!' Actually 
the sun is the same everyday. Today you saw it as bright and 
cheerful because of the happy state of your mind. 

1 avikaramudaslnam grhadharmapradlpavat dehendriyamanodharmah naivat- 
manam sprsatyaho. 
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In the light of the sun all activities take place. Therefore, the 
sun is said to be the witness of all activities. But it has no attachment 
with what it illumines. Unattached, it witnesses everything that 
happens. 

Unattached, fire burns all things that come in contact with 
it. If you know the law of fire, then avoid. Ignorance of the law is 
no excuse! The rope has no attachment with the snake that you see. 

Immutable, changeless, Cidatma am I. You may project 
anything upon me. I am unaffected by your projections. I am the 
pure Conscious-self. 


m cbKRidift ?ni 

S5TN 3T ^INdlN 

HTSi II VC || 

kartapi va karayitapi naham 
bhoktapi va bhojayitapi naham, 
drastapi va darsayitapi naham 
so'ham svayahjyotiramdrgatma. (508) 

508 .1 am neither the doer nor do I make others do anything , I am neither 
the experiencer nor do I make others experience , I am neither the seer 
nor do I make others see. The Self am I, self-luminous and transcendent. 

Just now, 1 it was pointed out that the shadow is not affected 
by heat or cold, good or evil. Even if the shadow is on a 
block of ice, one does not freeze. From the standpoint of the 
Atman, the transcendent Reality is as independent of the 
individual as the individual is of his shadow. Therefore, the 
Self can never get involved in the experiences of the world 
either directly or indirectly. To indicate that It is not involved 

1 ibid, verse - 505. 
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in nor responsible for any of the activities of the world, the 
verse under commentary is given by Sankara. 

I perform no action, nor do I enjoy nor do I see. Not only do 
these functions of the ego not belong to me, but I, the Self, do not 
prompt others to act, enjoy or see either. 

Denying any direct involvement in the activities of the 
little ego, Sankara asserts the positive nature of the Self and 
cries out, 'I am the self-effulgent, the transcendental Self.' 

Self-effulgent (svayam-jyoti) - The Self illumines everything 
alike - the objects, the sense organs, the mind and the intellect. The 
question does not arise. 'Who illumines the Self?' Because as pure 
Consciousness It is the source of all light. It is unborrowed Light! 

Transcendental (anldrgatma) - Something which cannot be 
explained by comparison with things known, that is Transcendental. 


fdtsfar Kef II II 

calatyupadhau pratibimbalaulyam 
aupadhikam mudhadhiyo nayanti, 
svabimbabhutam ravivadviniskriyam 
kartdsmi bhoktdsmi hato'smi heti. (509) 

509. When the conditioning moves , fools attribute the resulting 
movement of the reflection to the object reflected , like the sun which is 
devoid of activity and they cry out , 7 am the doer. I am the enjoyer, I 
am being killed, Alas!' 

When the reflecting medium is disturbed, the reflection gets 
disturbed. If the sun is reflected in a bucket of water and the water 
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is disturbed, the image is also disturbed. The sun is not disturbed. 
If anyone thinks the sun is moving, he is indeed a fool. If a child 
sees the image broken he cries out, 'The sun is broken'. 

When the child cries out for the moon, the mother generally 
gives him a mirror. He sees the moon reflected in it and is happy 
because he thinks he has the moon. He plays awhile with the 
mirror and then drops it. It breaks, and the child cries thinking 
the moon has broken. 

This is exactly our condition. When the body is ill, we say, 'I 
am ill/ When the mind is a little agitated, we say, 'I am agitated'. 
When the intellect is worried, we say, 'I am worried'. I, the Atman, 
like the sun, am never involved in any of these activities. Fools, not 
knowing that all these are the play of the equipments, cry out, 'I am 
the doer, I am the enjoyer, I am the sufferer, I am dying. Oh! Alas.' 


'Jlc* qilH qiN <^6cqq 'Jl'SlcH c h** I 
^ W II II 

jale vapi sthale vapi luthatvesa jadatmakah, 

naham vilipye taddharmairghatadharmairnabho yatha. (510) 

510. Whether in water or on land , let this inert body drop down; I am 
untouched by its properties like the sky (is untouched) by the properties 
of the jar. 

This unnecessary weight of 75 kilos that I am carrying around with 
me, let it drop down anywhere. I am not involved or contaminated 
by its dharmas. Let it fall wherever or whenever it likes. The 
quicker the better. 

Just as the space is not contaminated by the properties of the 
pot, I am not conditioned by the dharmas of the physical body, I 
am the infinite Reality. 
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I - 

itffeqT ?T § *TRT ^5cT: 

mM || HR II 

kartrtvabhoktrtvakhalatvamattata- 
jadatvabaddhatvavimuktatadayah, 
buddhervikalpa na tu santi vastutah 
svasminpare brahmani kevale'dvaye. (511) 

511. Doership, enjoyership, cunning, drunkenness, dullness, bondage 
and freedom - these passing states of the intellect are, in reality, never 
in the Self, which is the supreme Brahman, absolute and non-dual 

I am the Illuminator of all intellectual concepts which are nothing 
but thought waves in Me. Intellectual judgements, wise or 
otherwise, are all in Me; I am but their Illuminator. As a matter 
of fact, none of them really exist, for the nature of Reality is 
pure infinite Consciousness. Awake as I am to that Reality, no 
intellectual concepts and judgements have any significance at all. 


M^cfciqT I 

ft SR: II II 

santu vikarah prakrterdasadha satadha sahastradha vapi, 
kim me'sahgacitastairna ghanah kvacidambaram sprsati. (512) 

512. Let there be modifications in prakrti in ten, hundred or thousand 
ways. What have I - unattached, Knowledge Absolute - got to do with 
them? The clouds can never touch the sky! 

Prakrti is the realm of matter which undergoes modifications at 
every moment. There are modifications at the physical, mental and 
intellectual levels which do not affect me, for I am the substratum 
of all of them. 
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Let there be changes in prakrti in tens, hundreds and 
thousands; I have nothing to do with them. I, the Self, am 
unattached to the matter envelopments, so their changes do not 
affect me. As long as I am attached to the body, its changes are 
my changes, and so I suffer the consequent sorrows. When I am 
unattached, I am not affected by the changes taking place in that 
realm. For instance, as long as I am attached to the Bombay office, 
the worries of the Bombay office are my worries. The moment I 
am transferred to Poona and I hand over charge at Bombay, then 
the Bombay problems are no longer my problems. 

Similarly, before Realisation I was attached to the body and 
so I suffered the persecutions of the body. When I detach from it, 
its sorrows no longer affect me. Just as clouds come and go but 
space is never affected by them. 

The pure Consciousness in which, among other things, this 
body also exists, that Consciousness am I, so I have nothing to do 
with the body. 

This is the sort of complete detachment and positive 
experience of the infinite eternal Consciousness, the state of 
Perfection to which the student has risen. 


ml ddHH-Wld SRTtcTqj 
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avyaktadisthulaparyantametad 
visvam yatrabhasamatram pratltam, 
vyomaprakhyam suksmamadyantahmam 
brahmadvaitam yattadevahamasmi. (513) 
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513. That in which the entire universe from the unmanifest down to the 
gross, appears as but a shadow, which is like the sky, subtle and without 
beginning and end, indeed, that non-dual Brahman am I. 

Till, now the student was talking in terms of what he is not, in the 
negative language of our familiar experiences. By such statements 
we understand only half of his views. 

Standing in the 'known', we can stretch our intellect into the 
'unknown'. So a few verses are now given in positive language in 
which the student tries to say what he is. The wisdom of Reality, 
not known to us at the moment, is pointed out, where our intellect 
can make at least an attempt to stretch itself. 

Suppose I introduce myself to you and say, 'I am not my 
younger brother. I am not my sister either'; and so on, I cannot be 
satisfied with such an introduction, because I have not said who I 
really am. But if I mention the name of a common acquaintance, you 
will perhaps know who I am. 'I am the nephew of Gopalakrishna's 
wife's cousin's uncle.' 

Similarly, the student is somehow hooking his experience 
of the Infinite to our known experiences. 

Whatever It is. That I am (yat-tat-eva-aham-asmi) - That 
nature which is now explained, that I am. 

From the unmanifest down to the grossest OET, everything 
is called 'visva'. The universe consists of the entire world, 
the equipments of experience and the objects of experiences. 
This universe is only a projection rising out of imagination 
(abhasamatram). Brahman, the Reality, is the substratum upon 
which all these imaginations are projected. That Reality am I. 

That Reality is infinite and all-pervading. It is without 
beginning and end. Like space it is extremely subtle. That great 
Reality, that non-dual Brahman, am I. 
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Mr 4 ! R333> MM^crH 

S^ritcT WW II II 

sarvadharam sarvavastuprakasam 
sarvakaram sarvagam sarvasunyam, 
nityam suddham niscalam nirvikalpam 
brahmadvaitam yattadevahamasmi. (514) 

514. That which is the support of all, which is the illuminator 
of all things, which is of all forms, which is omnipresent, devoid of 
multiplicity, eternal, pure, motionless and absolute, indeed, that non 
dual Brahman am I. 

'Adhara' means, substratum; that without which things have no 
existence. The substratum for cloth is cotton; for the pot it is mud; 
for the chain it is gold; for the universe it is Brahman. Verily, It is 
sarvadhara. 

It is the illuminator of all (sarva-vastu-prakasam) - It illumines 
forms through the eyes, sounds through ears; smells through the 
nose; taste through the tongue; touch through the skin; feelings 
through the mind; and thoughts through the intellect. 

All forms are Its own. It is the cause for this entire universe. 
The Infinite in Its grossification, has become the stone life, the plant 
life, the animal life and the human life. All forms that constitute 
the universe are Its forms alone. 

It is all-pervading, devoid of plurality. All these are but 
Its expressions. It is eternal, unconditioned by time. It is pure, 
uncontaminated by the BMI, PFT, OET. It is motionless. Everything 
moves in It; It has no movement. It is absolute and is beyond all 
modification. 

This absolute factor, whatever It be. That am I. 
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II II 

yatpratyastasesamayavisesam 
pratyagrupam praty ay agamy amanam, 
satyajhananantamanandarupam 
brahmadvaitam yattadevahamasmi. (515) 

515. That which transcends the endless differentiations of maya, 
which is the subjective essence in all, which is beyond the range of 
Consciousness, which is of the nature of Truth, Knowledge and endless 
Bliss, indeed, that non-dual Brahman am I. 

All pluralistic misconceptions are the creations of maya (maya- 
pratita-dvaita-bhavana). 1 When Reality is experienced subjectively, 
all these misconceptions end. 

Reality cannot be understood by properties. That which 
has properties can be understood through the BMI. If Atman is 
perceivable it becomes an object of our cognition. Atman is the 
subject because of which we are able to cognise things. The essence 
in me because of which I know everything I know, can never be 
an object. 

Eternal pure Consciousness, which is endless Bliss is my 
nature. This non-dual Brahman alone am I. 


H^|SR*T FRIfTcf: I 

c\ r\C r\ C\ r\ 

MleMwMlsrc*T 

pKWHIsfaT fogfr: II II 

1 mayakalpita desakalakalana vaicitryacitnkrtam - Daksinamurti Stotram-2 


672 




Practice of Knowledge - Disciple 


niskriyo'smyavikaro'smi 
niskalo'smi nirakrtih, 
nirvikalpo'smi nityo'smi 
niralambo'smi nirdvayah. (516) 

516 .1 am devoid of activity, modifications, parts and forms. I am absolute 
and eternal, with no other support, and non-dual am I. 

Till now, because of my identification with the BMI, the nature of 
the BMI was my nature. Now that I have realised the Self, I have 
become of the nature of the Self. 

My identification with Brahman, has ended my identification 
with the matter vestures. I am the Self from which they draw their 
nurture and nourishment, and perform actions in the world. 1 The 
Self never acts. 

That non-dual Brahman alone am I. 


tSf f^RTcR: II II 


sarvatmako'ham sarvo'ham sarvatito'hamadvayah, 
kevalakhandabodho'hamanando'ham nirantarah. (517) 

517 .1 am the universal, I am all in all, I am transcendent and non-dual, 
I am absolute, unbroken Knowledge. I am Bliss and eternal am I. 

I am the one Self everywhere. The universal I am, names and 
forms are nothing but me. At the same time, as the Absolute, I 
transcend them all. Unbroken objectless Awareness am I. There 
are no distinctions in me. 


The happiness that we know today is only an interval 
between consecutive sorrows. The bliss that we know is broken by 

1 suryalokam yatha jamah - Atmabodha-20 
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the sequence of sorrows. Since there is no sorrow in that realm of 
experience. It is absolute, unbroken Bliss. That Bliss is not within 
the ambit of relative experiences but is beyond them. 

That Brahman alone am I. 



RTHT m\ ^IcHH 

ii n 


svarajyasamrajyavibhiitiresa 
bhavatkrpasrlmahimaprasadat , 
prapta maya sngurave mahatmane 
namo namaste'stu punarnamo'stu. (518) 

518. By the supreme majesty of your grace , I have gained the grandeur 
of the sovereignty of Self-effulgence. O noble Teacher! salutations to 
thee , again and again. 

Sovereignty within one's own Self is called 'svarajya' in Vedanta; 
samrajya is mastery over the external world of objects. Freedom 
from inner persecutions is svarajya. When the BMI are not under 
the control of the individual, he becomes, as it were, persecuted 
by himself. When the objects of the world tempt him, they make 
him run after them. He, who is free from such persecutions, is 
a samrata. 

The glory of mastery over one's Self and that over the world 
around me, has been gained by me by the grace of my Teacher. By 
the sheer brilliance of his grace, I have gained the glory of svarajya 
and samrajya. 

O Guru ! O great Mahatman ! To thee my prostrations, again 
and again. 
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After pointing out his experience in the language of negation, 
the student asserts his absolute nature. Here he expresses his 
gratitude towards the Teacher who guided him. 


Wtm gtt II II 

mahasvapne mayakrtajanijaramrtyugahane 
bhramantam klisyantam bahulataratapairanudinam, 
ahahkaravydghravyathitamimamatyantakrpaya 
prabodhya prasvapdtparamavitavdnmamasi guro. (519) 

519. Out of sheer grace, O Teacher! you have awakened me from 'sleep' 
and saved me, who was roaming in a never ending 'dream', in the forest 
of birth, decay and death created by illusion, and was tormented day 
after day by innumerable tribulations and greatly persecuted by the 
tiger of the ego. 

In the deepest caverns of this mighty dream called life, the concepts 
of birth, growth, decay, disease, old age and death created by 
maya afflict me day in and day out. I am confused, confounded 
and deluded. I am choked by various persecutions. Thus I pass 
day after day. 

Let us take a typical example. I was born to my parents. I 
spent my childhood in my backyard. I went to school. In school I 
was told I was not good at grammar. So I worked hard at grammar. 
Then they told me to study Shakespeare and Keats. When I started 
quoting Shakespeare and Keats, they told me I was only repeating 
and had no original thinking. Finally, I landed up as a clerk in a 
government office. Parents got me married. In no time at all, there 
were two or three children. Government started family planning 
campaign. But there was one more by sheer accident. I was in 
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Bombay where both ends never meet. Wife wanted the saree she 
had seen on the boss's wife at the party. Elder son wants college 
fees. Second son is doing Class V for the third time. Third child 
always sick. Doctor bills soaring high. Baby milk available only in 
black market. House has become a hell impossible to live in. All 
this is prompted by a ferocious tiger called ego, sitting at the door. 
There seems no escape from this terrible agonising dream... 

From all such dreams, you have woken me up, O Guro! To 
you my prostrations, again and again. 


TOT d II II 

namastasmai sadaikasmai kasmaicinmahase namah, 
yadetadvisvarupena rajate gururaja te. (520) 

520. Salutations to you O' prince among Teachers , who are indefinable 
greatness , who are ever the same , who manifest as this entire universe. 
To you my salutations. 

That one infinite Reality which is the same everywhere, which has 
come in the form of the Guru, to That my namaskara. To you, O 
Teacher! who revel in the form of the BMI, OET, (visva-rupena), 
my prostrations. 

With this benediction, the student expresses his adoration to 
the Teacher who has initiated him into the science of Reality and 
Its unforgettable experience. 
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HR TT1W II HR? II 

iti natamavalokya sisyavaryam 
samadhigatatmasukham prabuddhatattvam, 
pramuditahrdayah sa desikendrah 
punaridamaha vacah pararin mahatma. (521) 

521. Seeing that the worthy student has gained the bliss of the Atman, 
is enlightened, and is prostrating, the noble Teacher being glad at heart 
again spoke these supreme words. 

To the best of disciples who has realised his Self and is standing 
before him in all humility, with head bowed in gratitude, to him 
who has quietened his mind completely and has awakened to the 
essence of the bliss of the Self, to him, whose heart has become 
light and happy, the Teacher addressed the following words. 

The Guru now advises the disciple how a Man of Realisation 
should work in the world and what his relationship with it should be. 




r\ ♦ r\ 


WR ftffelF^IJI HRR II 
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brahmapratyayasantatirjagadato brahmaiva tatsarvatah 
pasyadhyatmadrsa prasdntamanasa sarvdsvavasthasvapi, 
rupadanyadaveksitam kimabhitascaksusmatam vidyate 
tadvadbrahmavidah satah kimaparam buddherviharaspadam. (522) 

522. An unbroken series of perceptions of Brahman is this universe; so 
in every respect it is nothing but Brahman. In all conditions see this 
with the vision of illumination and a serene mind. Is it ever possible that 
he who has eyes can see anything other than forms all around? So too , 
what is there to engage the intellect of a Realised man, save Brahman? 

This entire universe is Brahman seen through the mind. Brahman 
experienced through thoughts and perceptions is the world of 
plurality. See this Atman with the inner or spiritual eye that is 
with a contemplative mind. 

Those who have a pair of eyes, will they ever see anything 
other than forms? Those who have quiet minds; will they ever see 
anything other than Brahman? 

Nevertheless, the Man of Realisation has to go through the 
tragedies and comedies of life. He cannot avoid them. But in and 
through them, he never loses sight of the idea that the objects, 
emotions and thoughts are, in reality, nothing but Brahman. 


^ tolj 

^ 1=^11 ^ ii 


kastam paranandarasanubhutim 
utsrjya sunyesu rameta vidvan , 
candre mahahladini dtpyamane 
citrendumalokayitum ka icchet. (523) 
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523. Which wise man would relinquish revelling in supreme Bliss for 
the enjoyment of paltry things? When the greatly enchanting moon is 
shining, who would wish to gaze upon a painted moon? 

Which intelligent man, leaving the supreme state of the bliss of 
Paramatman, would wish to revel in the empty things of the world? 
The moon, shedding its mellow light, makes the four quarters of 
the earth cool and brings relief to one and all from the oppressive 
heat of the day. Leaving this aside who will desire to see a painted 
picture of the moon? Who would rather miss the beauty of the 
moon rising over the horizon to gaze upon the dead canvas of an 
arrested moment of reported beauty? 

When the source of all happiness is within the bosom, who 
will court the impermanent joy of objects? The Realised man, 
having experienced the supreme state of infinite Bliss, will not 
throw even a backward glance upon sense objects. 


* l#cT cJTFR ^ I 

cfH: ^3 TcTCJ II HRV II 

asatpadarthanubhavena kihcit 

na hyasti trptirna ca duhkhahanih, 

tadadvayanandarasanubhutya 

trptah sukham tistha sadatmanisthaya. (524) 

524. In the perception of objects unreal, there is neither the slightest 
contentment nor the cessation of misery. Therefore, content in the 
realisation of the essence of non-dual Bliss, remain happy, ever identified 
with the Self 

Sense demands give us sorrow. In order to end this sorrow we 
run towards sense objects. By courting the objects, the desire to 
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indulge in them multiplies. This makes us run after sense objects 
again and again. 

The world of objects, emotions and thoughts is unreal, and 
so the experience of objects never brings enduring satisfaction or 
contentment. 

Endless satisfaction can be gained only by the experience 
or the essence of the joy of the Self. Atmanistha alone can give us 
absolute contentment. 

At this moment, we are established in the not-Self 
(anatmanistha). Get established in the Self (atmanistha) and come 
to live this Bliss. 


TO ^ W II II 

svameva sarvatha pasyanmanyamanah svamadvayam, 
svanandamanubhuhjanah kalam naya mahamate. (525) 

525. O noble one! Beholding the Self, always contemplating upon the 
Self which is non-dual and enjoying the bliss of the Self you should 
spend your time. 

The Teacher addresses the student as 'noble one' because he has 
realised the Truth. 'Sarvatha', means, 'sarvatra, sarva-bhavena, 
sarva-prakarena' at all times, in all circumstances, at all places. The 
Guru advises the disciple to spend his life seeing in all beings, at all 
times, in all conditions, the play of his own Self and contemplating 
upon his non-dual real nature. 

When your sense organs feel the objects around, may 
that perception be accompanied by a close understanding that all 
the objects are but different forms of the one Self. When the mind 
is withdrawn from the objects, instead of being plagued by lust, 
anger, greed, delusion, passion and jealousy, may it constantly 
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reflect upon the non-dual Self. Enjoying the bliss of the Self, O 
noble one! spend your time. 

When you are extrovert, see the play of the Self alone in the 
world. Maintain the thought that the world is nothing but Brahman. 
When you are introvert, in the hushed silence of the mind, may 
you constantly feel that the inner world is also Brahman. Since 
thus there is nothing but Brahman everywhere, may you enjoy 
the bliss of your own Self. 


^TT?f 

5TTRT ^RHJI ^ II 

akhandabodhatmani nirvikalpe 
vikalpanam vyomni puraprakalpanam, 
tadadvayanandamayatmana sada 
santim parametya bhajasva maunam. (526) 

526. In the unbroken Knowledge , the Absolute , the Atman , dualistic 
conceptions are like castles in the air. Therefore, attaining supreme peace , 
live in silence , identifying yourself with the non-dual Bliss Absolute. 

Projecting the world upon Brahman is like building castles in 
the air. In the Atman which is indivisible and non-dual, you see 
the pancakosas, the three bodies, the T and 'mine', the world 
of objects. All this is like imagining a city in the sky (vyomni- 
puraprakalpanam). It has no existence at all. 

Renouncing this fancy and keeping the mind and the intellect 
quiet, enjoy supreme peace. Let not your mind rush outside. This is 
real maunam. Let not your mind worry over the dead, the unborn 
and the living. They are all mere figments of the imagination and 
as fanciful as castles in the air. 
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dWTdl WT^T d^lcdHI 

WlP k*tKHJI ^ II 

tusnlmavastha paramopasantih 
buddherasatkalpavikalpahetoh, 
brahmatmana brahmavido mahatmano 
yatradvayanandasukham nirantaram. (527) 

527. The cause of all fancies, the mind, becomes perfectly serene to the 
sage who has known Brahman. Indeed, this is the state of quiescene in 
which, ever identified with Brahman, he constantly enjoys the non-dual 
Bliss Absolute. 

A Brahmatman is one whose Atman has become one with Brahman; 
one who has found his identity with the Self everywhere. He is 
called Brahmavid, the knower of Brahman. He has realised that 
he is divine and knows that the divinity in him is the divinity 
everywhere. Only he who has realised this Truth can keep his 
mind quiet. 

Objects, emotions and thoughts cause us to be agitated. The 
cause for their projection and the consequent agitations is the mind. 
It is the cause for the non-existent imaginations and agitations 
(asat-kalpa-vikalpa-hetoh). 

When the mind, which always plays dirty tricks, is quietened, 
there is total peace. When the mind which is responsible for the 
flights of fancy and chaotic emotions walks the path of sadhana 
and realises the Self, it becomes completely quiet. This quietude 
of the mind is not because of deep sleep or stupor but because of 
the experience of the objectless unbroken Bliss (advaya-ananda- 
sukham nirantaram) 
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|| || 

nasti nirvasananmaunatparam sukhakrduttamam, 
vijhdtdtmasvarupasya svanandarasapayinah. (528) 

528. There is nothing more exhilarating than the quiescence which comes 
from being free of vasanas, to him who has known his own nature and 
who drinks the bliss of the Self 

The joy that we are familiar with is the joy arising from sense 
enjoyments. This temporary quietude arising from the fulfilment 
of a desire is accompanied by intense agitation for the repetition of 
the sense fulfilment in order to relieve the moment of happiness. 
Compared with the bliss of the Self, this ephemeral happiness is 
nothing but sorrow. The bliss of the Self is an unbroken experience 
arising out of desirelessness. The state of desirelessness itself is 
supreme Bliss (nirvasanat-maunat-param-sukham nasti). 

He who has known the Self, and has drunk the essence of 
Its Bliss, can never be satisfied with the happiness arising from 
sense indulgences. 


3TS?WTq m I 

TO&HloHKIH: II II 

gacchamstisthannupavisahchayano vd'nyathdpi va, 
yathecchayd vasedvidvanatmaramah sada munih . (529) 

529. Whether going or staying , sitting or lying down , or in any other 
state , the enlightened sage whose sole pleasure is in the Atman, lives 
ever at ease. 

A Man of Realisation always lives in absolute freedom, as he desires 
(sva-iccha). He does nothing prompted by the dictates of others 
(anya-iccha). 'Anya' includes everything which is the not-Self. The 
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BMI are also anya. Their demands are not prompted by the Self. 
They are pareccha. He who lives as the Self, acts as the Self and 
exists by sva-iccha. 

A wise man, who ever revels in the Self as the Self, is a man 
of steady reflection. 


RTOW II H*> II 

na desakalasanadigyamadi- 
laksadyapeksa'pratibaddhavrtteh, 
samsiddhatattvasya mahatmano'sti 
svavedane ka niyamadyavastha. (530) 

530. The sage who has perfect realisation of Truth and whose mind, 
therefore, encounters no obstruction, no more relies upon conditions of 
place, time, posture, direction, moral discipline, objects of meditation 
and so on. What formulae can there be for recognising one's own Self? 

When spiritual practices are undertaken, certain instructions are 
given to beginners, according to the demands of the sadhaka. In 
the initial stages, strict adherence to the instructions will help the 
sadhaka in his spiritual progress. So long as a patient is suffering, 
medicines are prescribed. Once he regains his health, who can 
prescribe medicines for him and for what? The normal demands 
and the usual prescriptions are given here. 1 

Place (desa) - The Lord is all-pervading. He is present everywhere. 
But the sadhaka, in the beginning, cannot think noble thoughts 

1 The difficulty with the majority of believers is that they consider the means 
as the very end. They practise bhakti, karma or jnana and in their dull and 
unintelligent preoccupation with their path, they overlook the fact that these 
are only means to an end. Sankara bring out this idea very clearly here. 
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in all places. In order to create a divine atmosphere, it has been 
suggested that a clean place be set aside as the puja room. Going 
to the temple for congregational prayers and so on, are all to help 
the student. 

Time (kala) - The student is psychologically available for prayer 
only at certain times of the day, early in the morning or at dusk 
in the evening. The rest of the time he is generally extrovert. So 
these two relatively quiet periods during the day are considered 
conducive to meditation. 

Posture (asana) - Physical posture greatly helps to maintain a 
particular pattern of thought during the initial stages. With the 
hands raised in an ardent attitude of prayer, you cannot have 
sensuous thoughts. Hence the scriptures prescribed a posture for 
meditation - a sitting position with legs folded, with vertebral 
column erect and hands placed lightly in the lap with fingers 
interlocked. 1 Relaxed in this posture, you can maintain a chosen 
thought for a comparatively longer period of time. 

Direction (dik) - In every religion there are instructions regarding 
the direction to be faced while praying. Various reasons are given 
for the particular direction. If facing east (in the morning), one 
is said to face the Lord Sun who will bestow his blessing upon 
the meditator. In the evening facing north is advisable, since the 
Himalayas, where the Mahatmas live, are to the north. In Islam, one 
is told to face the direction of Mecca. Association of ideas creates 
an atmosphere of prayer in the bosom. All these regulations are to 
be observed by the sadhaka in the nebulous stages of his sadhana. 
Once Truth is realised, they are of no consequence. 

The story goes like this. A great Mahatma went to Mecca 
on pilgrimage. After reaching the shrine, he felt tired and fell 
asleep. After some time, he was woken up rudely by a priest who 
shouted at him. 

1 Refer Swamiji's Meditation and Life. 
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"Kafira! Do you know that while sleeping you should 
not have your legs pointing towards the holy Kaba? Get up and 
turn around." 

The Mahatma replied, "Brother! Why do you get angry for a 
simple thing like this? You may turn my legs wherever you think 
the Lord is not." 

The priest turned the Mahatma's legs in the opposite 
direction and was surprised to find that the Kaba too had turned 
with the feet of the Master. He tried another direction. The Kaba 
too, turned again. 

Verily, the Lord is enshrined everywhere, in all directions. 
There is no place where Mecca is not. All these prescriptions are 
to be followed only in the infancy of the sadhana. 

Similarly, yama, niyama and so on, all have to be strictly 
followed to start with. They help you to achieve the goal. Having 
reached the goal, they are not necessary. What rules can there be 
for one who has realised the Self? Means are only to reach the goal. 
In the goal there are no means. 

Wherever the Man of Perfection lives, that becomes a pilgrim 
centre for spiritual instruction and solace. 


f^TT II II 

ghato'yamiti vijhatum niyamah ko'nvapeksate, 

vina pramanasusthutvam yasminsati padarthadhlh. (531) 

531. 'This is a jar', to know this what condition is necessary save that 
the means of knowledge be without any defects, which alone ensures a 
cognition of the object? 
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To know an object which is in front of you, you need a healthy 
sense organ without defects, to know a form you need a healthy 
pair of eyes. The instrument of knowledge is all that is required. 
Beyond this nothing else is necessary. To make you understand 
a thing which is not within the range of your sense organs, I will 
have to draw upon all kinds of information and proofs. But with 
an object already in front of you, what other proof is required of 
its existence? 


SRTTTcTTT PmRK: Wm del Wm I 
^ II II 

ayamatma nityasiddhah pramane sati bhasate, 
na desath napi va kalam na suddhim vapyapeksate. (532) 

532. This Atman which is an eternal Truth manifests Itself in the presence 
of the right means of knowledge. It is dependent neither on place nor time 
nor (outward) purity. 

Even while making a negative statement of the awareness of the 
Atman, T do not know', the Atman is present. 

"How do you know that you do not know?" 

"I just know". 

This T which knows and also knows that it does not know 
is the T we are talking about. It is because of this T that one is 
able to say, T do not know'. To know it, nothing more than a quiet 
mind is required. 

If the means of knowledge are there, there is no difficulty at 
all. Place, time, direction, taking bath, posture, rules and so on, are 
not required at all, for, the ever-present Reality does not depend 
upon them in the least. These are only the externals advised to 
quieten the mind. 
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To know that I am what I am, no special time or pose or 
occasion is necessary. Even if in pitch darkness somebody calls 
out to you, "Are you there?" You do not say, "Wait. I cannot see. 
Let me bring a lamp." Absurd. 

So too, knowledge of your own Self is independent of 
external aid. 


devadatto'hamityetadvijhanam nirapeksakam, 
tadvadbrahmavido'pyasya brahmahamiti vedanam. (533) 

533. 7 am Devadatta', this knowledge is independent of conditions. 
Similarly , the knower of Brahman realises that he is Brahman. 

If somebody says, "I am Mr. so-and-so", will you ask him, "How 
do you know? What instrument did you employ this morning to 
know that you are really you?" 

"Did you see yourself?" 

"No". 

"Did you hear yourself?" 

"No". 

"Did you feel yourself?" 

"No". 

"Did you think of yourself?" 

"No". 

"Then how do you know you are you?" 

"My dear sir! To know myself I do not need any instrument. 
I am me. To know a thing other than me I need instruments." 
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The subjective knowledge that I am so-and-so is independent 
of any intermediation. Just as intimately then, the knower of 
Brahman knows himself to be Brahman. Nobody need tell him 
this, nor does he need any instrument to interpret this knowledge. 1 


mhich 4 i 

bhanuneva jagatsarvam bhasate yasya tejasa, 
anatmakamasattuccham kim nu tasyavabhasakam. (534) 

534. What indeed can manifest That whose effulgence , like the sun , cause 
the entire fallacious, unreal and unimportant universe to appear at all? 

The objects of the world borrow the light of the sun and reflect it. 
The universe of the OET and the equipments of the BMI all exist 
and shine forth borrowing their existence from the brilliance of 
Consciousness; for, if Consciousness does not function through 
the equipment, that equipment is considered dead. 

To know the sun no illuminator is necessary. To know 
whether the sun has risen or not, there is no need to light a match. 
To know Consciousness, you do not need an instrument. It is an 
immediate knowledge. 2 


^||^<|U||M ^TTH I 

WfafcT 3 3 W^lldli WTOJI II 

vedasastrapuranani bhutani sakalanyapi , 
yenarthavanti tarn kim nu vijhataram prakasayet. (535) 

1 na dlpasyanyadlpeccha yatha svatmaprakasane. - Atmabodha-29 

2 tameva bhantamanubhati sarvam tasya bhasa sarvamidam vibhati. 

- Svetasvatara-upanisad- 6.14 
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535. That by which all Vedas, sastras and Puranas and all other beings are 
endowed with meaning, verily, what can illumimine that eternal Subject? 

All the great scriptural texts are meaningful and purposeful only 
because of this great Reality. Whatever was expounded by the 
mighty Masters, was because of this Consciousness which is the 
theme of the scriptures. 

All beings have Existence. If this Existence is removed, 
nothing exists. The Self is the material cause for all the objects 
that we see, just as the waking mind is the material cause for the 
entire dreamworld. Infinite Consciousness illumines this universe. 
Because of It everything exists. What other illuminator is necessary 
to illumine this mighty Truth which lends existence and life to 
every living creature? 

Therefore, at the time of samadhi, it is meaningless to discuss. 
'What is That because of which I am experiencing this infinite 
Consciousness?' 


W RIM 

WT^tWTtW: II \\\ II 

esa svayahjyotiranantasaktih 
dtmaprameyah sakalanubhutih, 
yameva vijhaya vimuktabandho 
jayatyayam brahmaviduttamottamah. (536) 

536. Here is the self-effulgent Atman, of endless power, beyond all 
conditioned knowledge, yet the direct experience of all. Freed from 
bondage, realising this alone, the best among the knowers of Brahman 
lives his life of victory. 
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The Atman is self-effulgent and is infinite power. The power of 
the universe is its capacity to produce, nourish and destroy. This 
capacity is because of the Infinite, the Omnipotent. Indeed It is 
all-powerful. 

The Self is indefinable (aprameya). That which is conditioned 
(finite) can be defined. Finite things are substances which have 
properties that can be defined. When a thing has no properties, 
it cannot be defined. It is not a substance; therefore. It is eternal, 
immutable, infinte. Who can talk about That? It is beyond all 
definition, meaning, beyond all conditioned knowledge. It is the 
universal experience of all living creatures hence It is not a void. 
Everyone has Consciousness. Though It is within the experience 
of everybody, nobody can describe It. By realising the Infinte, one 
is liberated from all bondage. Thereafter, one lives gloriously and 
victoriously. He is the best among the best since he has realised That 
which exalts men and makes them rise above their imperfections. 

•-HHh--- 


d dTFT ^ I 

Wi-d'U'K'WH II II 

na khidyate no visayaih pramodate 
na sajjate napi virajyate ca, 
svasminsada krldati nandati svayam 
nirantaranandarasena trptah. (537) 

537. Neither grieved nor elated; neither attached nor averse to sense 
objects , but content with the endless essence of Bliss , he sports and 
revels in the Self 

Never does the Man of Realisation grieve, nor does he get thrilled. 
Even when he comes in contact with sense objects, he does not get 
attached to them. 
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Grief (kheda) - It is the state of mind created by the absence of 
objects of one's liking. Ecstasy (pramoda) is the state of mind 
where the objects are in one's possession unrestrictedly available 
for indulgence. He who has no likes and dislikes knows neither 
grief nor elation. The Man of Realisation is above likes and dislikes 
and knows fully the evanescent joy of sense objects. He knows it 
to be short-lived and a forerunner of sorrow. He is unaffected by 
the presence or absence of the objects. They do not produce any 
disturbance in him. 

We are so attached to them because we know no realm of 
greater happiness. The Man of Realisation is detached from them 
because he sports and revels in his own Self. He is well-balanced 
at all personality levels because he has drunk at the fountain of 
infinite joy and satisfaction which springs from within himself. 

'Nandana' and 'krlda' are two words used to denote the 
expression of joy. When he revels (nandana), he needs nothing 
other than himself to entertain himself. He enjoys himself in himself 
by himself. This democratic joy is called 'nandana'. 

Sport (krlda) - It is when he needs something other than himself 
to entertain himself. 

A Man of Perfection coming in contact with the objects 
outside, sports in the divine presence everywhere. When he 
embraces objects it is not flesh embracing flesh, but it is hugging 
the Lord who is present everywhere. When he withdraws himself 
in meditation, he enjoys and revels within. Such an individual is 
always well content. His contentment is born of the experience of 
the unbroken bliss of the Self. 


W HTO II HV II 
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ksudham dehavyatham tyaktva balah kndati vastuni, 
tathaiva vidvan ramate nirmamo niraham sukhl. (538) 

538. Forgetting his hunger and physical pains a child plays with toys. 
In the same way the wise man is happy and revels without the ideas of 
T and 'mine'. 

Without recognising hunger and pain, forgetting exhaustion and 
fatigue, a child plays with the objects of his liking. Similarly, the 
wise man revels, forgetting his exhaustion and hunger at all levels 
of his personality. Without the ideas T and 'mine', very happily 
he revels, just like a child. 

The analogy is very important here. Exhaustion and hunger 
are present in the child. Because of the joy of the play, the child 
refuses to recognise them. Similarly, in a Man of Perfection, the 
T and 'mine' are there. But because he is constantly revelling in 
the bliss of the Self, he does not recognise them, and his ahankara 
and mamata rest unnoticed. Whether you do not have a thing 
or have quite forgotten its existence, it matters not, for you are 
oblivious to it. 

It is interesting to note the careful and masterly technique 
of Sankara's poetry. The words 'hunger' and 'pain' are balanced 
against the terms 'my' and 'I' in the second line. The 'my-ness' 
(mamata), creates hunger for more and more objects, while 'I-ness' 
is equated here with the endless pains. One who has eliminated 
both the sense of 'I-ness' and 'my-ness' is one in whom there are 
no more 'hungers' for sense objects nor egocentric pains. Such an 
individual alone is happy (sukhl) in the world. 




PK^II *Ft I 

pHWkd4)Rl3 T^i q* SJWT II ^ II 
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cintasunyamadainyabhaiksamasanam panam saridvarisu 
svatantryena nirahkusa sthitirabhlrnidra smasane vane, 
vastram ksalanasosanadirahitam digvastu sayya mahl 
sahcaro nigamantavlthisu vidam krlda pare brahmani. (539) 

539. Without the anxiety and humiliation of begging, Men of Perfection 
have their food, and drink the waters of the rivers; they live, free and 
independent, sleeping without fear in cremation grounds or in forest; 
their clothing is the 'quarters', which need no washing or drying, or 
some bark and so on, the earth is their bed and they roam in the avenues 
of Vedanta while they revel in the supreme Brahman. 

Food, clothing and shelter are the basic needs of a human being. 
The company he keeps and the type of activity he delights in 
indicate his cultural evolution. These conditionings of the Man of 
Realisation are described in this verse. The man who has awakened 
to the higher plane of Consciousness lives in perfect independence 
in this world. 

Without worry (cinta-sunyam) - No thought comes to his mind 
which will disturb and destroy him. Worry cannot reach him who 
refuses to worry. 

Without any sense of humiliation (adainyam) - He is ready to 
meet anybody, at any time on any level, without the least hesitation. 

Food obtained by begging (bhaiksyam-asanam) - He eats 
whatever anybody gives him. 

Drink river water (panam-saridvarisu) - Rivers do not belong 
to anybody in particular. Anyone can drink as much water as he 
wants. 

Without any fear (abhlh) - He is not afraid of anyone or of 
anything. 

Sleeping in a cremation ground or in a forest (nidrasmasane-vane) 

- He is perfectly at home in both places. It makes no difference to 
him where he sleeps. 
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'Vastram' means cloth. It also means the bark of any tree. A Man 
of Realisation wears any cloth. If cloth is not available, the bark 
of any tree suffices. 

The clothes which need no washing drying (ksalana sosana- 
adirahitam) - It is not drip-dry. Nor is it wash and wear. If no 
cloth is available he clothes himself in the four quarters. 

Thus he lives, totally independent of all external conditions, 
for he is least affected by them. 


M^*WI dl^lc^-dl 

qtSci|Thfe^iSd«iMTbdl^: II II 

vimanamalambya sanrametad 
bhunaktyasesanvisayanupasthitan, 
parecchaya balavadatmavetta 
yo'vyaktalihgo'nanusaktabahyah. (540) 

540. He wears no insignia and is unattached to sense objects; he remains 
in this body without identifying with it and experiences sense objects 
as they come, by the wish of others; the knower of Atman is like a child. 

Holding on to total non-identification with the body, the Man 
of Realisation enjoys the entire range of objects. Ordinarily, 
we are all identified with the body. The Perfected Man enjoys 
the world of objects without identification with his body. He 
never runs after them but they come to him unasked, by the desire 
or instrumentation of others (para-iccha). 

His relationship with objects is like that of a child. The child 
does not know how and when to take milk. If you give him an 
object to play with, he will play. If it falls from his hands he does 
not know how to pick it up. Somebody has to do that and put it 
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back into his hand. Like a child, a Man of Realisation, by the desire 
of others 'enjoys' the objects around. 

With no outward mark (avyaktalingam) - He lives with no external 
symbols to set him apart from others yet he outshines all in a crowd 
by his mere presence. 


C c(4|h<i i 

mw# ^rW^II HV? I 

digambaro vapi ca sambaro va 
tvagambaro vapi cidambarasthah, 
unmattavadvapi ca balavadva 
pisacavadvapi caratyavanyam. (541) 

541. Sometimes wearing no clothes except the quarters, sometimes with 
clothes, sometimes wearing skins, established in the' ethereal plane of 
Knowledge Absolute, he roams about in the world, sometimes like one 
insane, sometimes like a child and sometimes like a ghost . 

Irrespective of what he wears, he always remains in an atmosphere 
of pure Consciousness. His behaviour in the world is also 
indeterminable. 

He may act like a drunk who sees not the world as it is. A 
Man of Perfection sees in and through the varieties of objects of the 
world, the common presence of the one Reality and hence his attitude 
towards the world is peculiar when compared with our norms. 

He may behave like a child, yet without being childish. A 
child never drags his past into the present, nor does he live in the 
future. Anxieties of the past and worries of the future never affect 
him. He just lives in the present. But the child lives in ignorance 
while the Man of Perfection lives in his knowledge of Reality. 
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A Man of Realisation may live like a ghost. Renouncing 
society he may live all alone in a dark cave. If anyone happens to 
enter the cave he will suddenly come out and disappear behind 
the tress in the jungle. Everybody is afraid of a ghost but no ghost 
is known to have been afraid of anyone. He thus moves about in 
the world unaffected by anything around. 


is: ^ ii w ii 

kamannikamarupi samscaratyekacaro munih, 
svatmanaiva sada tustah svayam sarvatmana sthitah. (542) 

542. Being of the nature of desirelessness, the sage ' enjoys' sense objects 
but lives alone. He is ever satisfied with his own Self and exists as 
everything everywhere. 

A Man of Perfection also entertains desire but with a difference. 
He entertains 'desireless desires'. From our standpoint he may be 
working with a goal, a purpose but from his standpoint there is no 
desire prompted activity. It is only we who superimpose upon him 
the desires, for, the work undertaken by him is done as sincerely, 
exhaustively and completely as though prompted by desires. All 
his actions are spontaneous. 

He moves about alone, with no companions. Though he 
lives in our midst, we can never share his thoughts and emotions. 
He is all alone in his unique experience. Ever revelling in the Self 
as the Self of the whole universe, he entertains desires which are 
desireless. This way of life he cannot share with us since he has 
neither the vocabulary to explain nor we the wisdom to understand 
the plane of Consciousness in which he revels. 


1 (niskamarupi) 
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'WNrMWl^: <wRk«I*W: 'MI'^MKd: 
snf: UddH-tHM^Rw: II II 

kvacinmudho vidvan kvacidapi maharajavibhavah 
kvacidbhrantah saumyah kvacidajagaracarakalitah, 
kvacitpatrlbhutah kvacidavamatah kvapyaviditah 
caratyevam prajhah satataparamanandasukhitah. (543) 

543. Ever enjoying the blissful state of Wisdom the Realised man lives, 
sometimes a fool, sometimes a sage, sometimes with royal grandeur; 
sometimes roaming, sometimes like a motionless python, sometimes with 
a benignant expression, sometimes respected, sometimes insulted and 
sometimes unknown. 

How will a Man of Perfection live in this world after his final 
Realisation? No rules can be laid down for his behaviour. This 
verse tells us of some of the ways in which he lives. 

Sometimes he behaves like a fool; sometimes as a man with 
brilliant intellect. The same man who was a rank idiot yesterday 
may be a formidable intellectual today. Sometimes he lives in 
regal glories with royal dignity; at other times he may wander 
like a mad man. All these outward judgements of him are from 
the standpoint of the world. 

At times he may be very quiet, lying down still like a python. 
The python is the biggest snake of the jungle which lies down 
quietly in one place sometimes for six months at a stretch. It never 
goes out of its way for food. If anything by chance passes its way, 
it just draws it in and eats it. Else it goes without food. The Man 
of Perfection may behave in a similar manner sometimes. If you 
go and ask him. "Maharaja, have you taken your food?" 1 


1 Food here need not necessarily mean the food that he takes by mouth but 
embraces in its all sense objects which are the food for the sense organs. 
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"Nothing has come to me yet." 

"Will you eat something?" 

"Why are you asking me this question?" 

"How much do you want?" 

"Whatever you can give." 

"An elephant?". 

'Doesn't matter." 

"A rat?". 

"Doesn't matter". 

This sort of ajagara-vrtti he may adopt sometimes. Sometimes 
he may be available for honour and recognition. At other times 
people may call him a rascal or a devil. He may be insulted or even 
remain completely unknown to the world. 

Thus a Man of Realisation moves about, always enjoying the 
supreme bliss of the Infinite. He is so engrossed in the bliss of the 
Supreme, that others will have to remind him that he has a body. 
He gets reports about his body. In the Infinite, the body is indeed 
the minutest dust particle. 


HrMcJHIII HVV II 

nirdhano'pi sada tusto'pyasahayo mahabalah, 
nityatrpto'pyabhuhjano'pyasamah samadarsanah. (544) 

544. Though without wealth , he is ever satisfied , though without help , he 
is very powerful , though he does not enjoy sense objects , he is eternally 
content, and though without exemplar , he has equal vision. 
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A Man of Realisation may have no wealth at all to call his own. 
Even then, he is ever content and happy, unlike worldly men who, 
with all their possessions, are yet generally found miserable. 

He has nobody to help him; he is all alone in the world. Yet 
he is very powerful. He fears none and so nothing can threaten him. 
He is always content, and so never indulges in sense enjoyments. 
We run after the world of objects because we have the desire to 
enjoy them. He has none, for, he is ever content. Naturally, the 
passions and the consequent pantings of sensuous life are not for 
him, the ever peaceful, the ever joyous Mahatma. 

Therefore, he is incomparable (asama) yet the Man of 
Realisation, in all circumstances, is a 'man of equal vision' 
(samadarsl). In this wisdom he is an exemplar; yet he is humble 
enough to maintain an equal vision for all; none is too low for him. 
Viewed with his eye of wisdom, he recognises all as his own Self. 


3TTq f^f^fbT^MrPT I 

qRlWlsft *T#T: II HVH II 

api kurvannakurvanascabhokta phalabhogyapi, 
sarlryapyasarlryesa paricchinno'pi sarvagah. (545) 

545. Though acting , he is inactive; though he experiences the fruits of 
past actions , he is untouched by them; though he has a body , he is not 
identified with it and though limited, he is omnipresent. 

From our standpoint he is performing actions. From his standpoint 
he is not doing anything. The BMI are doing their work because of 
their prarabdha. What can T do? I am the witness of their activity. 
In my presence they are all acting. It is immaterial to me whether 
the matter vestures are acting or not. The Man of Realisation has 
the attitude, 'though doing, I am not the doer.' 1 

1 ibid, verse - 129 
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Doing and enjoying are for the mind and the intellect to 
indulge in. They are in me; I am not in them. Though he has a body, 
the Man of Realisation is not the body. Though he is apparently a 
limited individual, his identification is with the Self in all. 


SRTCft ^kdlHH 3^3^ 33T^I 

m\m 3 =3 WW* ii hw H 

asanram sada santamimam brahmavidarin kvacit, 
priyapriye na sprsatastathaiva ca subhasubhe. (546) 

546. This knower of Brahman lives without the body idea, and neither 
pleasure nor pain, neither good nor evil ever touch him. 

To a Man of Realisation, the body cannot give any joy or 
sorrow because he lives without any poignant body consciousness. 
He is not involved in the body experiences as we are. Conducive 
happenings around us give us happiness and unconducive 
happenings give us sorrow. The Perfected Man, having woken to 
the higher plane of Consciousness, is not affected by the happenings 
at the lower plane. The subjective and objective environments at the 
lower plane of Consciousness can never affect him who has awakened 
to a higher one. He dwells, ever steeped in Brahmika Consciousness. 



^ =3 1*3 =3 = 31 

fKloMdl JfT: 

^ m || ^ || 

sthuladisambandhavato'bhimaninah 
sukham ca duhkham ca subhasubhe ca, 
vidhvastabandhasya sadatmano muneh 
kutah subham va'pyasubham phalam va. (547) 
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547. Only he who has connections with the gross body and so on, and is 
identified with them is affected by happiness and sorrow, good and evil. 
How can any good or evil or their effects affect the sage who has severed 
his bondage and is identified with Reality? 

This verse is an elaboration of the previous one. In the previous 
verse we were told that no circumstances, whether subjective or 
objective, can affect the Man of Realisation. Here it is explained 
why they do not affect him. 

When you are attached to the body (gross, subtle and causal), 
you contact the world outside and derive joys and sorrows from 
it. Those set of circumstances which give you joy are considered 
auspicious by you and those which give you sorrow, inauspicious. 
It may be otherwise for others. 

If you are attached to the three bodies and also have the 
vanity, T am the body' you become the waker, the dreamer and the 
deep sleeper in accordance with your vain identification to enjoy 
the waking, the dream or the deep sleep world. All the experiences 
of the three worlds are put under two heads, auspicious and 
inauspicious, depending upon your feelings of joy and sorrow. 

Thus, whenever there is identification, it gives rise to the 
PFT, and the PFT alone experiences joys and sorrows. 

To the individual who has done sufficient reflection, 
and as a result of his awakening to the higher plane of Consciousness 
where he has realised the eternal Self (sadatma); how can there 
be anything 'auspicious' (subha), or 'inauspicious' (asubha), 1 as 
we label it to be? From the standpoint of the Self there are no 
environments at all. After waking from the dream, how can the 
conditionings of the dream affect the waker? 


„_ _ , 

ft ss- 

1 There cannot be asubha for him because in his continuous experience of 
the infinite Divine there is no trace of asubha and without comparing 
with inauspiciousness how can there be auspiciousness? Auspiciousness 
and inauspiciousness are relative terms and Brahman, the Absolute is 
beyond both. 
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cPTOT i^dd-£MKt^dlSTq I 

3TC=cT *c^-ld Sn^fT UfTTr^I ^3^11 HV<s II 

tamasd grastavadbhanadagrasto'pi ravirjanaih, 

grasta ityucyate bhrdntya hyajnatva vastulaksanam. (548) 

548. The sun which appears to be swallowed by Rahu is not actually so. 
People who know not the real nature of the sun, in their delusion, say 
that it has been swallowed. 

An example from the solar eclipse is employed here. 

From the observer's standpoint, the sun is eclipsed. Those 
who say that the sun has been covered by darkness say so because 
of their lack of correct knowledge. How can darkness cover the 
source of light? To say so would be a contradiction in terms. But we 
do 'see' it happen. Even though we see the phenomenon, we know 
that the darkness has never covered the sun, which at all times is 
fully effulgent. The illusion takes place because of an obstruction 
(the moon), coming between the observer and the sun. In fact, the 
moon can never throw its shadow upon the sun, the shadow falls 
upon the observer. Even when the eclipse is total at that very time 
the sun in its solar domain shines as brilliantly as ever. 


tadvaddehadibandhebhyo vimuktam brahmavittamam, 
pasyanti dehivanmudhah sarlrabhasadarsanat. (549) 

549. So too, the perfect knower of Brahman, liberated from the bondages 
of his body and so on, is looked upon by foolish people as possessing a 
body; they but see an appearance of it. 

The knower of Brahman is totally liberated from the bondages 
of the BMI. Foolish people consider him to be embodied. From 
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his standpoint he is not the body, just as from the sun's 
standpoint no shadow can ever fall upon it. We have no knowledge of 
the Self because of our mental agitations (the shadow of the moon). 1 


ahinirlvayamvayam muktadehastu tisthati, 
itastatascalyamano yatkihcitpranavayuna. (550) 

550. The body of the Liberated man remains like the slough of the snake. 
Here and there , it is moved about by the force of prana, the way it pleases. 

When a serpent becomes old, its skin is slowly sloughed off. At 
that time the serpent lies in a motionless condition. It does not 
move about or eat anything. When the skin dries up completely, 
the snake moves out through the slough and becomes rejuvenated. 
The slough left behind is exactly like the snake. It is of the same 
pattern, length and design. But the snake has no connection with 
the slough. Whatever might happen to the slough, it does not affect 
the snake. It is its own slough, yet it has no identification with it. 

Similar is the relationship of the Man of Realisation with his 
body. Having awakened to the higher plane of Consciousness, he 
leaves his identification with his body. He has nothing to do with 
its destinies. The body moves about as long as the prana functions 
through it. 

He is not responsible for the merits and demerits acquired 
by the body. By the grace of life and the dictates of prarabdha, it 
moves up and down. He does not care a hoot whether the slough 
(body), is preserved or destroyed, consecrated, adored or insulted. 
It matters not to him. 



1 The moon is the presiding deity of the mind. 


704 




Final Words of Advice 


■yid'HI jftaa ^ ^JT MyivIdf^HJ 
"^1 II HH? II 

strotasd nlyate daru yatha nimnonnatasthalam, 
daivena nlyate deho yathakalopabhuktisu. (551) 

551. Just as a piece of wood is carried by the current to a high ground 
or low ground , so too , his body is carried by the momentum of its past 
actions to their fruits, as and when they appear. 

Timber is carried by the water current as it floats down a river. You 
may say that the timber is floating down fast or slow, to the right or 
to the left. In fact, the wood does not move of its own accord. It is 
being carried by the current. It has no intention of going anywhere. 
It is the current which determines the directions, position, speed 
and destiny of the timber it carries. 

Similarly, the body of a Man of Perfection is led and guided 
by the general stream of life (daiva). The directions of his actions 
are determined by the total vasanas, which are the upadhis of 
God, the creator, the controller of everything. So his body moves 
in accordance with the time as the prarabdha-karma manifests. 


dHlft«Wfcl #151 grf%: I 
^4 ^Tfcf *TTT%^T 

prarabdhakarmaparikalpitavasanabhih 
samsarivaccarati bhuktisu muktadehah, 
siddhah svayam vasati saksivadatra tusnlm 
cakrasya mulamiva kalpavikalpasunyah. (552) 

552. Through the desires produced by prarabdha-karma , the Man of 
Perfection , bereft of the body idea , moves in the midst of sense enjoyments 
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like one subject to transmigration . He, however, lives unmoved in the body, 
like a witness, free from mental agitations, like the pivot of a potter's wheel. 

A Liberated man also lives amongst sense objects like any other 
man in the world. As long as the body is living, it moves about in 
the same world. The world is created by the sum total of fructifying 
vasanas (total prarabdha-karma). 1 The ordinary man gets involved 
in the activity of this world, but not the Man of Perfection. He is 
the one who has gained (siddha) that which was to be gained, 
(saddhya). He has awakened to the higher plane of Consciousness 
where he lives as the Self. In the body he lives as a witness. The BMI 
function according to the unexhausted vasanas to exhaust which he 
has taken the gross, subtle and causal equipments. In their midst, 
the Realised one identifies himself with the Consciousness which 
is the witness of all their activities. Uninvolved, he maintains the 
tusnlbhava, the quietude. 

Sankara, true to his style, gives an example here. Just as 
the pivot on which the potter's wheel rotates - though all the 
movements of the wheel are conducted on the pivot - the pointed 
base which in itself does not move at all, the attitude of the Man 
of Perfection is of non-involvement in all movements that may be 
taking place around him. 

Whatever be the shape and size of the pots made on the 
wheel, the pivot of the wheel is unaffected. The finished product 
may be round or crooked, tall or short, symmetrical or otherwise; 
yet, neither the nature nor the shape nor the use of the pots spun 
on that wheel have anything to do with the motionless pivot on 
which the wheel is continuously rotating. 

Similarly, the Man of Perfection remains unaffected with all 
that happens to his body, mind and intellect, ever established in 
the experience of the Self. In short, he too has prarabdha but he is 
not involved in it. 




1 ibid, verse - 454 to 464. 
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H^Pj^lftl Pw^jh ^ 

^N^rb 'cJM^WcbWST: | 

-W l*K<HKW MW^H-dhW: II ^ II 

naivendriyani visayesu niyahkta esa 
naivapayuhkta upadarsanalaksanasthah, 
naiva kriyaphalamapisadaveksate sa 
svanandasandrarasapanasumattacittah. (553) 

553. He does not direct the sense organs to their objects, nor does he 
detach them from these, but he remains like an indifferent onlooker . His 
mind being drunk with 'wine' of bliss of the Self, he holds not the least 
regard for the fruits of action. 

The attitude of the Man of Perfection in his transactions with the 
world is indicated in this verse. 

He is never at pains to guide his sense organs into sense 
indulgences. Ordinarily, you and I run after sense objects. Objects 
are around the Man of Perfection also. Neither does he run after 
them, nor does he deliberately take himself away from them. He 
is not affected either way. 

If you are sleeping, you are not consciously responsible 
for kicking or not kicking the fellow by your side, because when 
asleep, you are not in the equipment at all. You are on a different 
plane of consciousness altogether. The man who has gone into a 
higher plane of Consciousness has no body at all, yet you and I 
see the body of the Master moving about. 

He stays in the body as an unconcerned onlooker (upa- 
darsana-laksanasthah). 

The Man of Perfection has least concern for fruits of action. 
We generally act because we want something, or that we may get 
some joy out of the act. His dispassion towards joys arising from 
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sense contacts is because he is full of the ecstatic joy of the Self. 
He is full of the undiluted elixir of the bliss of the Self (svananda- 
sandra-rasapana-sumatta-cittah). 


RFf II HHV II 

laksyalaksyagatim tyaktva yastisthetkevalatmana, 
siva eva svayam saksadayam brahmaviduttamah. (554) 

554. He who has renounced the anxiety to reach the goal and never to 
deviate from it, and lives as the absolute Atman, indeed, he is f>iva himself, 
the best among the knowers of Brahman. 

Having renounced the anxiety to reach the goal, and the anxiety 
never to deviate from the goal (laksya-alaksya gatim tyaktva), that 
is, 'I must move towards the Self, I must not move towards the not- 
Self, I am slipping away from the goal', and so on, in him there is 
no more this anxiety. The anxiety to reach the goal will leave when 
the goal is reached. Such an individual whose mind is free from all 
worry and dissipation is Lord Siva himself, the very embodiment 
of auspiciousness. He who has thus reached this Siva-pada is the 
best among the knowers of Brahman. 


^INHI*ll&yc| II 

jlvanneva sada muktah krtartho brahmavittamah, 
upadhinasadbrahmaiva san brahmapyeti nirdvayam. (555) 

555. The perfect knower of Brahman becomes eternally free, even in this 
life and is fulfilled; he merges with the non-dual Brahman - which he 
had been all along - through the destruction of his limitations. 
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The Man of Perfection, even while living in the physical body 
attains the Infinitude, though he maybe a PFT from the standpoint 
of others. He who attains thus is said to be fulfilled (krtartha), 
having gained what is to be gained. 

In our bosoms there is always the sense of unfulfilment or 
discontent. But he is always content, ever fulfillled. There is nothing 
more to be gained by him at any level of personality. When the 
equipments are transcended he becomes the non-dual Brahman. 
He does not experience the pluralistic phenomenal world. He does 
not find himself separate from Brahman. He experiences the entire 
significance of 'tvamevatad' and so on, (tvamevatad tadtvameva). 


^ ^ slita JTFR: II II 

sailuso vesasadbhavabhavayosca yatha puman, 

tathaiva brahmavicchresthah sada brahmaiva naparah. (556) 

556. Just as an actor , whether he wears the dress of his role or not , is 
always a man , so too , the perfect knower of Brahman is always Brahman 
and nothing else. 

The actor, when on stage, is called king, soldier, hero and so on, 
according to the part he plays. When the make-up is removed he 
is just an ordinary man, Mr. so-and-so. He was Mr. so-and-so even 
while he was playing his part on the stage. In both cases, with or 
without make-up, he is Mr. so-and-so. 

If a husband is playing the part of Duryodhana, and mace in 
hand, meets his wife near the green room, will his attitude towards 
her be that of Duryodhana? He will only be her husband. When the 
play is over, the make-up removed, and the mace changes hands, 
he is still her husband. Similarly, the best among the knowers of 
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Brahman, who has realised the Infinitude, is always Brahman, even 
while living in the world and playing his part on the stage of life. 
Never does he identify with the role of the flesh. 


m w MW w;i 

Wf: 5TFR % dN^fadl ^T^ll W II 

yatra kvapi vislrnam satparnamiva tarorvapuh patatat, 
brahmlbhutasya yateh prageva hi taccidagnina dagdham. (557) 

557. The body of a sannyasin who has realised Brahman may wither 
and fall anywhere like the leaf of a tree; (it matters not) for it has already 
been burnt in the fire of Knowledge. 

The tree is found to have no identification with the leaves that 
have fallen off. The Man of Perfection has as much identification 
with his body as a tree has with a fallen leaf. 

Even before a leaf falls off it becomes useless to the tree, 
for it has already yellowed and dried up, it still clings to the tree 
because it has no energy to fall off. When the strong autumn breeze 
carries it away, the tree is not worried about it or its destiny, for 
long ago it had ceased to be of any use to it. 

Similarly, the Man of Perfection, even before Realisation, has 
burnt down his identification with the body in the fire kindled by 
Knowledge. It is of no consequence if such a body which no more 
serves any useful purpose falls off. Good riddance of bad rubbish. 


$m\ Jfh 

^1 I 

i-HII HV II 
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sadatmani brahmani tisthato muneh 
purna'dvayanandamayatmana sada, 
na desakaladyucitapratlksa 
tvahmamsavitpindavisarjanaya. (558) 

558. The sage who is firmly established in the eternal Reality, Brahman, 
as Infinite, non-dual Bliss, depends not on the usual consideration of 
place, time and so on, for giving up this bundle of skin, flesh and filth. 

An individual who has a reflective mind and who remains in the 
experience of Brahman, the Self everywhere, enjoys unbroken Bliss. 
Such an individual, who has become one with Brahman even while 
living, will not wait for an appropriate time and place for dying 
(leaving the body). He does not anticipate (pratlksa) all these things. 1 

He does not depend upon the time, place, circumstances 
and so on, he has no problem like 'This bundle of flesh and faecal 
matter, packed in a sack of skin, where should I throw? At what 
time should I throw it? Who should be the witness when I throw 
it? and so on'. Really speaking, the decent thing to do is, to throw 
away the filthy thing when nobody is looking your way. 





Wt II W II 


1 A devotee cries... 

krsna tvadiyapadapahkajapinjarante adyaiva me visatu mamsarajahamsah, 
pranaprayana samaye kaphavatapittaih kanthavarodhanavidhau smaranam 
kutaste. 

O Lord! Let me enter the presence of Thy lotus feet right now because at 
the time of death when phlegm has come into the mouth and breathing 
itself is difficult, where can I get the remembrance of Thee ? 

Also Vivekacudamani - 510. 

The Realised man atitude is jale vapi sthele vapi - 510. 

"This unnecessary bucket of filth that I have carried all the while has 
been taken off. Thank you God." 
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dehasya mokso no mokso na dandasya kamandaloh, 
avidyahrdayagranthimokso mokso yatastatah. (559) 

559. For , giving up the body or the staff or the water bowl is not 
Liberation; Liberation is the asundering of the heart's knots which are 
constituted of ignorance. 

Liberation from the body is no Liberation. If the destruction of the 
body is Liberation, it would be easiest to employ a length of rope, 
or to fling it into a river or under an oncoming train. Why struggle 
at all? Nature will one day take it away. To free oneself from the 
physical body is not Liberation, for, one will continue to exist in 
the subtle and causal bodies. 

The staff (danda), and the water bowl (kamandalu), are 
a sannyasin's accoutrements. These he throws away when he 
becomes a parivrajaka sannyasin. A 'parivrajaka' is one who 
moves about from place to place. Liberation from the danda and 
the kamandalu is not Liberation, just as by throwing away the 
physical body one does not become spiritual. 

True Liberation consists of freedom from the knots of the 
heart (hrdaya-granthih), that is, ignorance (avidya), desire (kama) 
and action (karma). These three knots must be cut asunder. Then 
it matters not whether one has a body and possession or not. 


m qclfcT rRf: ft 3 II 

kulyayamatha nadyam va sivaksetre'pi catvare , 
parnam patati cettena taroh kith nu subhasubham. (560) 

560. If a leaf falls in a stream or a river, in a place consecrated to f>iva or 
at a crossroad , what good or evil will it bestow upon the tree? 

The leaves of a tree fall off in autumn. One leaf may fall into a 
gutter, one into a river, one at a crossroad, a fourth into the Ganga 
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and yet another may fly, drift in breeze and land in a Siva temple. 
What has the tree got to do with them? 

Let the body fall down anywhere, whenever its prarabdha 
ends. If the people around want a little more satisfaction, let them 
burn it. Else let it rot and stink. What have I got to do with it? 


wq 

%f: II HR? II 


patrasya puspasya phalasya nasavad- 
dehendriyapranadhiyam vinasah, 
naivatmanah svasya sadatmakasya - 
nandakrtervrksavadasti caisah. (561) 


561. Like the destruction of a leaf flower or fruit (to a tree), is the 
destruction of the body, sense organs, pranas and intellect; the Atman, 
the eternal Reality, is never affected. It is the embodiment of Bliss which 
is ones real nature and exists like the tree. 


When the leaf, the flower and the fruit fall off, nothing 
happens to the tree. They are all its fulfilment; but the tree is 
separate from all these. Similar is the vinasa of the body, the sense 
organs, the vitality and the intellect. When they all die and fall 
away, I still exist. 

Just as the tree survives after the fallen leaves, the 
fallen flowers and the fallen fruits, the pure, eternal, infinite 
Consciousness which knows no destruction, survives the body 
and the intellect. 
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^J^T^cT IcMRMHJI H*R II 

prajhdnaghana itydtmalaksanam satyasucakam, 
anudyaupadhikasyaiva kathayanti vinasanam. (562) 

562. 'The embodiment of Consciousness' - in these words the scripture 
indicates the nature of the Self, establish Its Reality, and voice the 
destruction of apparent conditionings only. 

'Prajnana-ghana' is the word used by Yajnavalkya in Brhadaranyaka- 
upanisad. 1 He indicates the nature of Reality by using this word. 

'Prajnana-ghana' means, a homogeneous mass of 
Consciousness, where there is nothing other than It. It points out 
the eternal Reality that survives all destructions. It is that which 
was, is and shall ever be (satyam). That Reality is the Self in the 
individual which is the Self in the whole universe. 

Prajnana-ghana also indicates that infinite, eternal Reality 
which is all-pervading within and without, which survives the 
destruction of all other things in the universe consisting of names and 
forms, emotions and thoughts. The state of existence transcending all 
the equipments is pointed out as prajnana-ghana. The vision of the 
world that we have today ends with the experience of the Reality. 

._ . _ 

% SS> 

cJT 9 4kRloHH: I 

N+IK^, II ^ II 

avinasl va are'yamdtmeti srutirdtmanah, 
prabravltyavinasitvam vinasyatsu vikdrisu. (563) 

563. 'Immortal is this Atman, my dear' - this passage from the scriptures 
speaks of the immortal in the midst of things finite and subject to 
modification. 

1 Brhadar any aka-up anisad - 4.5.13. 
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In the same Upanisad, 1 Yajnavalkya advises his wife Maitreyi by 
saying, 'That which is indestructible, that immutable Reality is 
the Self, my dear.' 

By so saying, the Upanisad indicates the immutability of 
the Atman. Destruction can only come to anatman. In the midst of 
change It is the changeless. It is the light of Consciousness in which 
all changes take place. That Consciousness has no involvement in 
the destruction. 

„_ _ „ 



<^TT I 






'-KlcHHMH.il II 


pasanavrksatrnadhanyakadahkaradya 
dagdha bhavanti hi mrdeva yatha tathaiva, 
dehendriyasumana adi samastadrsyam 
jhanagnidagdhamupayati paratmabhavam. (564) 

564. Just as stone, tree, straw, grain, husk and so on, are reduced to ashes 
when burnt, so too, the whole objective universe comprising the body, 
sense organs, pranas, mind and so on, are reduced to the supreme Self 
when burnt in the fire of Knowledge. 

As long as it exists, a stone is a stone, a tree is a tree, a leaf is a leaf 
and so on, but when they are burnt, they all become nothing but 
ashes. The tongue of fire scorches the name, the shape, the quality 
and so on, of whatever it licks. What is left is only ashes. 

Similarly, the whole world of objects, the body, sense 
organs, mind and so on, which are seen, felt and thought of, 
when enquired into, are found to be nothing but the Self. If 
the entire world of perceptions (the ksetra), is burnt in the fire 

1 Brhadar any aka-up anisad - 14.5.14 


715 




V ivekacudamani 


of understanding and awakening (jnanagni dagdha karmani), 
what remains is the Self alone. When the identification with 
the BMI is burnt down, the OET are no more felt. When all 
this world consisting of names and forms is burnt in the fire of 
Realisation, the Self alone remains. 

--HHH*-* 

yfocM n ^ 11 

vilaksanam yatha dhvantam llyate bhdnutejasi , 
tathaiva sakalam drsyam brahmani pravillyate. (565) 

565. Just as darkness - which is distinctly different from sunlight - 
vanishes in the sun's effulgence , so too , this entire objective universe 
vanishes into Brahman. 

This dissolution of the phenomenal world into the Self is a unique 
experience. It cannot be explained. The world of perception being 
the product of ignorance (tamas) must necessarily disappear at the 
rise of knowledge. In the fourth plane of Consciousness there will 
be no other experience than the pure infinite Consciousness itself. 

Sadhakas who are not fully initiated might find it difficult to 
conceive this idea as their intellect can never think of the state of 
existence where there are no names and forms. Usually, Teacher 
of Vedanta glides over this by saying, 'The world of plurality gets 
merged in the state of pure Awareness.' 

What exactly is this merger? How does it take place? 
Such doubts are being answered here by an example. 

Before sunrise there is massive darkness all around, grinning 
its horrors and frightening all weak minds. As the sun rises, in the 
blazing light of the Lord of the day, the darkness gets completely 
wiped out. When one awakens from dream, the dream gets merged 
in the waker's mind. In the same way, ignorance (avidya), and its 
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consequent misapprehensions (jagat), disappear in the effulgent 
light of infinite Truth. 


g/zate naste yzzf/za vyoma vyomaiva bhavati sphutam, 
tathaivopadhivilaye brahmaiva brahmavitsvayam . (566) 

566. Just as when a pot is broken the pot space becomes the limitless space , 
so too , when the conditionings are destroyed , the knower of Brahman 
becomes Brahman Itself 

When the body, mind and intellect are transcended, the knower 
of Brahman becomes Brahman, that is, what was till now an 
intellectual understanding becomes a direct subjective experience. 1 

When the dreamer is no more in the dream, the dreamworld 
objects can no more exist. When the subjective T in the dreamer 
rises above the dream mind and intellect, the dreamworld is no 
longer perceived. 

When the dreamer and dreamworld are ended the individual 
awakes to a positive state of experience as the waker and naturally, 
in the waking world. 

Following the same argument, if the waker awakes from the 
waking BMI, the waking OET are no more perceived by him, but 
he awakes, not to a 'non-existent nothingness', 'an empty vacuum', 
'a stupid zero', but he becomes the pure infinite Consciousness. 
When the dream ends, the dreamer becomes the waker, that is, 
becomes Brahman. 


1 brahmaved brahmaiva bhavati - Mundakopanisad-3.2.9 
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c\ ♦ _r\_♦ ^ *\ ♦ ^ 

3m 3m ^JT T3TH cM rT^ \ilrt \Jici I 
^ThH+dl *TTft a?TTSSrH-dlrdN^M: II II 

kslram kslre yatha ksiptam tailam taile jalam jale, 
samyuktamekatam ydti tatha"tmanyatmavinmunih. (567) 

567. Just as milk poured into milk, oil into oil and water into water each 
becomes united and one, so too, he who has realised the Atman becomes 
one with the Atman. 1 

In order to illustrate the subtle idea described in the previous verse 
Sankara, the Teacher, brings out yet another beautiful example. 
It is impossible for the human intellect to understand that at the 
moment of Realisation his entire, separative, egocentric sense will 
end and that he shall become the pure Self. This unique experience 
gained on transcending the intellect is being communicated here 
with worldly examples for the struggling intellect of the student. 

Just as when oil is mixed with oil, they merge to become 
one homogeneous mass of oil, similarly, the Consciousness in the 
bosom, till now playing as an individual, when it transcends the 
BMI during moments of deepest contemplation and meditation, 
it merges with the Self to become one with the Self. 

So long as the dreamer lives the dream, the Teacher in the 
dream can never make the dreamer understand that on awakening 
from the dream, the dreamer will become the waker. 


qcj 

WN ilkHMcirt II ^ II 

evam videhakaivalyam sanmatratvamakhanditam, 
brahmabhavam prapadyaisa yatirndvartate punah. (568) 

1 jale jalam viyadvyomnitejastejasi va yatha. - Atmabodha - 53. 

The idea in the verse can be profitably compared with Kathopanisad - 
2.4.15 and Mundakopanisad - 3.2.8. 
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568. He does not suffer transmigration having experienced seclusion as 
a result of being disembodied, and becoming ever identified with the one 
Reality, Brahman. 

The state of oneness (kevalah) is called 'Kaivalya'. It is the state in 
which there are no distinctions of time, space and so on. 

Disembodiedness, some say, is phenomenal death. But 
according to Sankara, it is non-attachment with the body (gross, 
subtle or causal). The non-dual condition (Kaivalya) is pure 
unbroken Existence alone (sanmatratvam-akhanditam). 

Experience of Kaivalya is Brahmabhava. Having attained 
this, the seeker never comes back into the realm of change. The 
individual who has lifted himself from his identification with the 
BMI and has realised Om, never returns to the realm of bondage. 


3^ fcT 3?^: II ^ II 

sadatmaikatvavijhanadagdhavidyadivarsmanah, 
amusya brahmabhutatvad brahmanah kuta udbhavah. (569) 

569. By realising the oneness ofthejlva and Brahman, his bodies (gross, 
subtle and causal), consisting of ignorance and so on, are burnt and he 
becomes Brahman Itself; how can Brahman (the unborn), ever have rebirth? 

The apprehension of Reality burns down the entire series of 
complications from avidya upto the gross body. The individual 
who has apprehended Reality becomes Brahman. Having become 
Brahman, how can there be any more becoming for him? The birth 
of a thing is the destruction of its previous condition. Brahman is 
indestructible. How can It have birth? 

Now you may ask, "But SwamijI, how was It first born?" 

"It never was!" 1 

1 na cotpatti na ca sadhakah - Mandukya Karika-A.75 
ibid, verse-575 and translation 
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"Then what am I now?" 

"Nothing... maya". 

"Then why should I struggle to realise?" 

"Don't struggle. Just be It. If you think you are other than 
It, then struggle, by all means. But we know that you are not, for, 
you are nothing but Brahman alone." 


IMP R HIcHM I 

W W^Ni *IMMWfePw4l II H'SO II 


mayaklptau bandhamoksau na stab svatmani vastutah , 
yatha rajjau niskriyayam sarpabhasavinirgamau. (570) 

570. Maya conjured up bondage and Liberation do not really exist in the 
Reality , one's Self, just as the appearance and disappearance of the snake 
are not in the rope which undergoes no change. 

The concepts of bondage and Liberation are in the realm of non¬ 
apprehension. They do not exist in the Self. When somebody 
superimposes the idea of the snake in the rope, the rope does not 
change. The appearance and disappearance of the delusory serpent 
will never change the rope. 

Similarly, the Atman, the Self, the infinite Brahman is not 
affected by the stupid plurality that individualised egos in their 
hallucination have come to experience. 


^ II II 

avrteh sadasattvabhyam vaktavye bandhamoksane , 
navrtirbrahmanah kacidanyabhavadanavrtam, 
yadyastyadvaitahanih syad dvaitam no sahate srutih. (571) 
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571. When there is the presence or absence of veiling , bondage and 
Liberation can be spoken of There can be no veiling for Brahman 
as It is obvious , there being no second thing besides It. If there is , it 
will contradict the non-duality of Brahman; the scriptures will never 
suffer duality. 

Bondage lies in the non-apprehension of Reality. When It is 
veiled (avarana), there is bondage. Having withdrawn from 
the equipments, sravana, manana and nididhyasana reduce 
the rajoguna and tamoguna in the mind. As the agitations 
become less, sattvaguna becomes predominant. The mind becomes 
calmer. Calmer the mind, greater the contemplativeness. With a 
contemplative intellect one apprehends the Reality and says, 'Till 
now I did not know Brahman. Now I know what Brahman is.' 

In fact, never can there be any veiling on Brahman. How 
can Brahman be veiled? With what will It be veiled? In Brahman 
there is a total absence of any otherness (anya-bhava). In the Self 
there is nothing but the Self. How can there be avidya in vidya? 
Brahman is never veiled, so It can never be revealed. 

If you say there is veiling, it will be the destruction of the 
idea that Brahman is one without a second. The Infinite can only 
be one. If It is conditioned even by 0.00001, It becomes finite. The 
Infinite has no parts. Brahman is non-dual and the scriptures will 
brook no idea of duality. 

From the standpoint of the Self there is no anatman. Sankara 
talks from the highest standpoint when he is trying to talk to us 
of the nature of absolute Brahman. 


itgai i 

^IHki 
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bandhahca moksanca mrsaiva mudha 
buddhergunam vastuni kalpayanti, 
drgavrtim meghakrtam yatha ravau 
yato'dvaya'sahgacidetadaksaram. (572) 

572. Bondage and Liberation are attributes of the intellect which the 
foolish superimpose upon the Reality, as the veiling of the eyes by clouds 
is superimposed upon the sun. In fact, this immutable Reality is absolute 
Knowledge, non-dual and unattached. 

The ideas of bondage and Liberation are the conditionings of the 
intellect. It is the intellect that judges whether one is bound or 
liberated. They are nothing but intellectual concepts formed under 
the influence of 'delusion'. Brahman, the Reality, is never bound 
and hence can never be liberated. It has never been anything other 
than Itself. 

You put your hands over your eyes and say that the whole 
world is darkened. If your vision was covered by a cloud, you say 
that the sun has come out again. In point of fact, the sun never went 
away nor came back. It always was, it is only the clouds which 
came and went. The clouds are neither in the sun nor in the eye; 
they are somewhere in between. 

How can you then say that Brahman, which is non-dual, 
unattached and absolute has become the jiva? It is impossible. 

From Om when you look at the world (Om is not a place 
but a state of experience), all the declarations of the scriptures are 
mere blabbering. 1 Yet an illusory tiger of the dream can frighten the 
dreamer into wakefulness. Like the dream tiger the scriptures, the 
Guru, the sadhana can accomplish an awakening of a person. The 
scriptures, the Teachers and the philosophies are all meant for the 

1 yavanartha udapane sarvatah samplutodake, 
tavansarvesu vedesu brahmanasya vijanatah. - Bhagavad-git 0-2.46. 

To the Brahman who has known the Self, all the Vedas are of so much use 
as a reservoir is, when there is a flood everywhere - ibid, verse-59 
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egocentric PFT to turn his attention in the direction of the Reality. 
When he realises the Truth he finds that all else was a bold bluff. 


,_ ife _. 

^ Si? 

qaj qsj HR-dlid i 

^ 5 FF^FT ^T: II <^>3. II 

flsffh pratyayo yasca yasca nastlti vastuni, 
buddhereva gunavetau na tu nityasya vastunah. (573) 

573. The concept that bondage is and the concept that it is not, are, with 
reference to the Reality, only attributes of the intellect. Never do they 
belong to Brahman, the eternal Reality. 

'There is' and 'there is not', these are the two concepts of the 
intellect. They are intellectual judgements. Consciousness is the 
light in which you arrive at these conclusions. It is not touched 
by your judgements. You are conscious of these concepts. The 
illuminator can never be the illumined. The sun illumines the world 
but the world of objects are not in the sun. 

As far as the Consciousness is concerned we cannot say that It 
exists, or that It exists not; for these two are intellectual expressions 
arrived at by the rational faculty in us. In short, the language of 
the intellect can never express the nature of the Absolute. 

The Absolute can never have any qualities; that which has a 
quality is a substance and all substances are finite and perishable. 
Therefore, the Infinite must be that which has no qualities, we 
cannot define It in terms of Its existence or non-existence. 


HT^ Wcl I 

srferft qt ii w? ii 
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atastau mayayaklptau bandhamoksau na catmani, 
niskale niskriye sdnte niravadye nirahjane, 
advitlye pare tattve vyomavatkalpana kutah. (574) 

574. Therefore, bondage and Liberation that are conjured up by may a are 
not in the Atman. As there can be no limitation regarding the infinite 
space, how can there be any limitation regarding the supreme Reality 
which is devoid of parts, devoid of activity, serene, unimpeachable, 
untainted and non-dual? 

Hence, bondage and Liberation are the creations of the non¬ 
apprehension of Reality. In the Self they do not exist. How 
can there be any idea of limitation in That which is without 
parts, without activity, calm, unimpeachable, taintless, one without 
a second and all-pervading like space? 


* * 4lcHlrH 3# 5T ^ I 

II II 

na nirodho na cotpattirna baddho na ca sadhakah, 
na mumuksurna vai mukta ityesa paramarthatd. (575) 

575. Neither is there birth nor death, neither a bound nor a struggling 
one, neither a seeker nor a Liberated one. This is the ultimate Truth. 

In Reality, you are Brahman Itself. There is nothing whatsoever 
other than Brahman. There is never any birth nor death. There is 
neither a seeker in Brahman nor one who has the burning desire 
for Liberation, nor even one who is Liberated. 

So, then, even Liberation is not an occasion for glorification. 
That is your real nature. In fact you have not gained anything 
at all. All that you say is, 'What a fool I was! I never knew my 
own nature.' There is nothing to be realised. You are That. This is 
the supreme Truth at the moment of Realisation, to the Realised. 



724 



76. Blessed Disciple Liberated 
(576-578) 


#Tcf ^ Wm I 

fd^dd<^$rdi ^ II 

sakalanigamacudasvantasiddhantarupam 
paramidamatiguhyam darsitam te mayadya, 
apagatakalidosam kamanirmuktabuddhim 
svasutavadasakrttvam bhavayitvd mumuksum. (576) 

576. Considering you to be a seeker after Liberation, as one purged of the 
taints of this dark age, with mind free from desires, I have today revealed 
to you, again and again, as I would to my own son, the supreme and 
profound secret, the innermost essence of Vedanta, the crest of the Vedas . 

The crest of the thoughts in the Vedas, the deepest purport of 
literature of Upanisad, the most secret knowledge has been given 
out to you by me, that you may achieve purification from the 
impurities of vasanas (kali), and that you may make your intellect 
fully free from desires. 

Thus, the Guru in Vivekacudamani concludes his exposition 
addressing a student who had approached him in utter reverence 
and asked him the questions. 


m ^TT pm M fcTRR: I 
cR II Hvsvs || 
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iti srutva gurorvakyam prasrayena krtanatih, 
sa tena samanujhato yayau nirmuktabandhanah . (577) 

577. Hearing the words of the Teacher, the disciple prostrated to him 
with reverence, and obtaining his permission, went his way, freed 
from bondage. 

With the previous verse, the main thesis on Vedanta is concluded 
and Sankara is, in the few concluding verses, trying to wind up the 
drama of the Teacher-taught relationship. In the opening verses 
we had the enumeration of the qualities of a true student and were 
told of the nobility and grandeur of the Teacher's personality. 
Then such a perfect student was made to surrender to an ideal 
Teacher. When the student raised intellectual questions regarding 
his spiritual problems the questions were exhaustively answered 
and the discourse has concluded in verse 576. 

In these few following verses Sankara is pointing out 
the reactions upon the student on intelligently listening to and 
dynamically pursuing the wisdom of this textbook. 

Freed from all personality encumbrances, the student, on full 
Realisation, takes leave of his Teacher and goes his way to revel 
in his own subjective experience, ever after... 

To the student who has thus, realised from his view, that 
there is no difference between himself and the Teacher, both are 
experiences of the one infinite Self. Yet the student prostrates at the 
feet of the Teacher 'out of reverence'. Inspite of his Realisation the 
student cannot overlook his sense of utter gratitude to the Master 
who has awakened him from the dark dreary misconception of the 
ego and introduced him into the amphitheatre of the Self. 


II II 
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gururevam sadanandasindhau nirmagnamanasah, 
pavayanvasudham sarvam vicacdra nirantarah. (578) 

578. And the Teacher, his mind immersed in the ocean of eternal Bliss, 
forever wandered about, indeed blessing the whole world. 

When the disciple had gone, the Guru did not sit back with a sigh 
of relief. The Guru also, with his mind fully steeped in the ocean 
of eternal Bliss, moved about blessing the whole world, ever-ready 
to explain and guide seekers who might approach him. 



77. The Glory of the Textbook 
(579-581) 




H^Nd PMTO II W II 


ityacaryasya sisyasya samvadenatmalaksanam, 
nirupitam mumuksunam sukhabodhopapattaye. (579) 


579. Thus , by means of a dialogue between the Teacher and the disciple , 
the Atman has been indicated for the easy comprehension of seekers after 
Liberation. 


Here in this verse we have Sankara's own declaration of the motive 
with which the poet-philosopher had industriously laboured 
through the 578 verses so far. The verse also indicates that Sankara 
had no philosophy of his own. It is only in recent times we find 
that every philosopher has got his own philosophy. 

In Vivekacudamani all that we have is a logical thought 
development of the entire theory of Vedanta given out in a style 
and language most fit for the easy comprehension of even the 
dull-witted. With this aim in view Sankara had woven this poetic 
tapestry, most successfully indeed. 

Just as the great scripture the Bhagavad-glta is presented to 
the public in a conversational style, here we find Acarya Sankara 
employing a Teacher-taught dialogue. The entire theme discussed 
is the nature of the Self and how best the seeker can be trained and 
helped to come to apprehend the Truth. 
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hitamidamupadesamadriyantam 
vihitanirastasamastacittadosah, 
bhavasukhaviratah prasantacittah 
srutirasika yatayo mumuksavo ye. (580) 

580. May those men appreciate these salutary teachings , who are 
seekers after Liberation , who have cleansed themselves of the taints of 
the mind by observing the prescribed methods , who have a distaste for 
worldly enjoyments, who have serene minds and who take a delight in 
the scriptures. 

Listening to or reading Vivekacudamani is no guarantee of 
understanding. Sankara could see that after reading the whole 
thing some will surely say, 'All this is a big bluff'. Hence, he says, 
"I have written this only for those who have the following six 
qualifications - 

1. Those who have completely purged the impurities of the 
mind (vihita-nirasta-samasta-citta-dosah), by following the 
prescribed methods - sama, dama, uparati, titiksa, sraddha and 
samadhana. 

2. Those who are averse to the pleasures of the world which are 
ever-changing (bhava-sukha-viratah). 

3. Those whose minds are quiet and calm, because of the reduction 
of vasanas (prasanta-cittah). 

4. Those who take delight in the study of the scriptures, that is, 
those who have the mental attitude to understand the Upanisads 
(Sruti-rasikah). 
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5. Those who are putting forth the effort, those who are striving 
to realise what they have understood (yatayah). 

6. Those who have a burning desire for Liberation (mumuksavah)." 

Such people, when they read Vivekacudamani, will understand 
and appreciate it. 


tofT *l$<HKd) ftow Hdlui^KIKHl II V? II 

samsaradhvani tapabhanukiranaprodbhutadahavyatha- 
khinnanam jalakahksaya marubhuvi bhrdntya paribhramyatdm, 
atyasannasudhambudhim sukhakararh brahmadvayam darsaya- 
ntyesa sankarabharatl vijayate nirvanasandayinl. (581) 

581. For those who are afflicted in this samsdra by the burning pains 
caused by the scorching sunrays of the threefold sorrows (adhyatmika, 
adhidaivika and adhibhautika), and those who , in delusion , roam in a 
desert in search of water, for them here is the glorious message of Sankara 
pointing out the ocean of nectar, the non-dual Brahman, within easy 
reach, in order to lead them to Liberation. 

This wide and ample metre is generally employed by Sankara when 
he wants to pack a library of suggestive meanings into the band 
of a single verse. To a student who has seriously gone through 
the text, the terms employed in the verse need no commentary, 
and we are afraid that an exhaustive commentary would spoil the 
enchantment of its voiceless poetry. 

To those who are in vain searching in a desert, thirsty and 
exhausted, to them, Sankara points out, with his confident message, 
an ocean of nectar - the Brahman which is Saccidananda. 
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The final result of such a spiritual self-rediscovery is 
a total Liberation from the mortal individuality from all its 
physical, mental and intellectual entanglements. This is called 
Liberation, Self-realisation or God-realisation. 
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